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TRANSLITERATION 
 
A. Consonant 
The Arabic alphabets were transliterared to the Latin alphabets as: 
ب : B     س   : S   ك : K 
ت : T  ش : Sh ل : L 
ث : s\  ص : s} م : M 
ج : J  ض : d} ن : N 
ح : h}  ط : t} و : W 
خ : Kh  ظ : z} ـه : H 
د : D  ع : ‘a ي : Y 
ذ : z\  غ : G    
ر : R  ف : F    
ز : Z  ق     : Q    
Hamzah ( ء ) which is the first word following his vocal is not given any 
symbols. So, it is written by the symbol of ( ’ ) if it is in the middle or in the last 
word. 
 
 
xi 
 
B. Vocal and Diphthong 
1. Vocal 
Vocal  (a)  long : a>   -- لاق = qa>la 
Vocal (i)  long :  i>   --    ليق  = qi>la 
Vocal  (u) long :        u>   --    نود  =   du>na 
2. Diphthong 
Au     لوق    =  qaul 
Ai  يرخ    =  khair 
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ABSTRACT 
Name  : Muh. Mushawwir Jamaluddin 
Reg. Number : 30300111028 
Title :The Concept of al-‘Adl (God Justice) in the Perspective of   
Muktazilite (A Study of al-Zamakhsyari’s Thought in al-Kashsha>f) 
This thesis discusses about The Concept of al-‘Adl (God Justice) in the 
Perspective of   Muktazilite (A Study of al-Zamakhsyari’s Thought in al-Kashsha>f). 
Al-‘Adl (God justice) is the discussion that has been discussed by many sects in 
Islam from the previous era till the present era. Al-‘Adl (God justice) is differently 
comprehended by those sects. The sect that provides the comment about al-‘adl 
(God justice) is Muktazilite especially al-Zamakhsyari. He interpreted many Qur’an 
verses based on Muktazilite view especially about al-‘adl (God justice) in his 
exegesis book (al-Kashsha>f). 
The main problems of this thesis are how the al-Zamakhsyari’s thought 
about the concept of al-‘adl (God justice) in his exegesis book (al-Kashsha>f) and also 
about Muktazilite and its concept of al-‘adl (God justice), the background of al-
Zamakhsyari and his al-Kashsha>f.  
The aims of this research are: 1. To know the history of Muktazilite and its 
concept of al-‘adl (God justice), 2. To know the background of al-Zamakhsyari and 
his exegesis book (al-Kashsha>f), 3. To know the al-Zamkahsyari’s thought in his 
exegesis book about al-‘adl (God justice). The genre of this research is qualitative 
description by describing the al-Zamakhsyari’s interpretation in his exegesis book. 
The approach methods are historical approach method, philosophical approach 
method and exegetical approach method. To collect the data, the writer uses the 
library research. Data processing method with analyzing data and information about 
the background of al-Zamakhsyari, his sect and its concept of al-‘adl (God justice), 
his book and his interpretation that has been obtained then collected and analyzed, 
so that it will be the whole data and information and can giving a truth description 
about researched object (al-Zamakhsyari’s thought). 
The result of this research shows that Qur’an/exegesis is always used for the 
certain importance of someone or groups. So, sometimes in interpretation of verse 
seems the interpreters endeavor to make the same perception of what the Qur’an 
means with their comprehension. In the exegesis book (al-Kashsha>f), the writer finds 
many theological interpretations, which direct to the theology comprehension that 
was comprehended by his (al-Zamakhsyari) theology sect; it is Muktazilite. 
According to al-Zamakhsyari’s thought, al-‘adl (God justice) is the main teaching 
along with tauh}i>d (God oneness) in Islam.  
Al-Zamakhsyari admit al-‘adl (God justice) and he does not admit the 
absolute will of God. Allah will be just/fair if he gives human beings freedom to act 
and to determine their deeds, does not give them burden beyond their capability and 
capacity, does not do a wrong deed (z}a>lim) to them, and do the good and the best for 
them. So, each verse that related with these always be interpreted based on 
Muktazilite comprehension.    
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CHAPTER I 
INTRODUCTION 
A. Background 
The capability of each human being in understanding God’s words and 
expressions in the holy Qur’an is not same, whereas its explanation is so explicit and 
its verses also are so detail. The difference of logical reasoning power among human 
beings are not contradicted again.
1
 In the case of Islamic science studies that have a 
source from Qur’an, a variety of different comprehensions have appeared, such as 
text of fiqh, the four schools (maz\a>hib al-‘arba’ah), exegesis, tas}awwuf, theology 
science, religious social and etc. All these mentioned texts are beginning from the 
process of incisive controversy as a form of comprehension process of the Quranic 
riciters.
2
  
During the first century of Islam, a variety of sects and groups appeared. 
They have many differences which led them competed one another in the circle of 
Islamic society.
3
 As narrated by Prophet Muhammad p.b.u.h. in his saying as a 
warning ‚the society will never go astray after get guidance except they emerged a 
disputation‛ then he read ‚They quoted not the above example except for argument. 
Nay! But they are a quarrelsome people‛4 
                                                          
1Manna>’ Khali>l al-Qat}t}a>n, Maba>h}is\ fi> Ulu>m al-Qur’a>n, translated to Indonesian Language by 
Mudzakir AS, Studi Ilmu-Ilmu al-Qur’an (14thEd; Bogor: Pustaka Litera Antar Nusa, 2011), p. 455. 
2
H. M. Nur Kholis Setiawan, Pemikiran Progresif dalam Kajian al-Qur’an (1thEd; Jakarta: 
Kencana, 2008), p. viii. 
3
Abu> al-H{usain Yah}ya bin Abi> al-Khair bin Sa>lim al-‘Imra>ni>, al-Intis}a>r fi> al-Radd ‘ala al-
Mu’tazilah al-Qadariyyah al-Asyra>r, Vol. I (Riya>d}: Ad}wa>’ al-Salaf, 1419 H/ 1999 M), p. 6. 
4Muh}ammad bin ‘I<sa> bin Sarwah bin Mu>sa> bin D{ah}h}a>k al-Tirmiz\i>, al-Ja>mi’ al-Kabi>r: Sunan 
al-Tirmiz\i>, Vol. 5 (Beirut: Da>r al-Garb al-Isla>mi>, 1998M), p. 232. The Indonesian translation of 
Qur’an Verse see Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language (Riyadh: Darussalam, 2007), p. 662.  
2 
 
 
Therefore, since long time ago, the characters of disputation have emerged in 
understanding Allah’s verses especially when talking about divinity. Al-Qur’an has 
been sent down by Allah with general language, so it will always cause a different 
interpretation in comprehending the verses. The opportunity of people in 
interpreting al-Qur’an freely will also make a different comprehension, so that it will 
be claimed later by a group just for their own interest. 
The law bases of interpretation may be seen from three aspects: 
1. The philosophical basis, as in QS. Al-Qiyamah/75:19 
           
The meaning: 
Then it is for us (Allah) to make it clear (to you).
5
  
Grammatically, the subject of the sentence above is baya>nahu. This word 
consists of phrase baya>n and hu (a singular pronoun for third person). The first word 
is mas}dar from verb aba>na (giving explanation). Therefore, that word means ‚the 
attitude to give explanation‛. Hereby may be said that phrase ‘alaina consists of ‘ala 
which means certainty and na is a plural pronoun. Clearly, the verse above gives 
explanation that Quranic exegesis comes from Allah swt. 
2. The historical basis, as the logical consequence of explanation above, it 
seems in the fact of history that based on the exegesis that received from 
Allah swt. Prophet Muhammad p.b.u.h. acted as the first interpreter. As 
mentioned in QS Al-Nahl/16: 44 
                              
 
                                                          
5
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language., p. 790. 
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The meaning: 
And we have also sent down to you (O Muhammad p.b.u.h) the dhikr 
[reminder and the advice (i.e. the Qur’an)], that you may explain clearly to 
men what is sent down to them, and that they may give thought.
6
  
Thus, he has not only forwarded the interpretation that he received, but also 
he laid the bases of the Qur’an interpretation activity for his followers in the future. 
He has not only bequeathed the exegesis traditions as sunnah qauliyyah, but he 
bequeathed also the model to interpret al-Qur’an for his followers as sunnah 
fi’liyyah. 
3. The shari’ah basis,  
Measuring from the fact of exegesis as tradition that constitute as model of 
deed for the believers, shari’ah basis of exegesis may be referred to the QS al-
Hasy/59: 7. 
                    
The meaning : 
And whatsoever the Messenger (Muhammad p.b.u.h.) gives you, take it; and 
whatsoever he forbids you, abstain (from it). And fear Allah; verily, Allah is 
severe in punishment.
7
  
Althought, The verse above could become a shari’ah basis to follow the way 
of Rasulullah work, but still could not be yet as a shari’ah basic to interpreting 
Qur’an. 
The verse that used to become shari’ah basis in interpreting Qur’an is QS 
Shad/38: 29. 
                           
                                                          
6
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language., p. 362. 
7
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language., p. 742. 
4 
 
The meaning 
(This is) a book (the Qur’an) which we have sent down to you, full of 
blessings, that they may ponder over its verses, and that men of 
understanding may remember.
8
 
The main content of the verse above is the book that contains many 
goodness which were sent down with two purposes; to be learned and that human 
beings may be aware. 
The word of tadabbara means looking for something behind, so its clear if 
the above mentioned word means ‚looking for something behind the Qur’an verses‛. 
Therefore, the essential meaning of tadabbur in the verse above is to delve into the 
core meanings behind the Qur’anic expressions or words. With this definition, the 
word of tadabbur is equivalent with the word of tafsi>r (exegesis).9 
Because the Qur’an may be interpreted with any kinds of things suitable 
with the background of the interpreter, many interpreters simply interpret the 
Qur’an just for their personal or sect importance not for the collective importence. 
Imam Ali ra. said as quoted in the book of Nahj al-Bala>ghah ‚Qur’an is written and 
printed in the mush}af, it couldn’t speak, but anyone must understand it because 
Qur’an speaks through human beings. 
Thus the way of Ali bin Abi Thalib criticizes religious persons and 
politicians who always seek justification from Qur’an. If they had different opinions, 
they always claimed their opinions were supported by some verses in the Qur’an. 
They considered their partial comprehension of the Qur’an had represented all the 
contents of the Qur’an. 
                                                          
8
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language., p. 611.  
9
Mardan, al-Qur’an Sebuah Pengantar  (Ciputat: Mazhab Ciputat, 2010), p. 242-244. 
5 
 
Based on this phenomena, Ali conveyed his thought upon the spreading of 
the majesty of the Qur’an to legalize the dominance, especially after the political 
fight. Imam Ali bin Abi Thalib smelt the aroma of Quranic policization. Even he 
extremely criticized the statement of Kharijites that want to apply the law of God. 
Kharijites statement about God sovereignty is noble, but its purpose is wrong 
(kalimatu h}aqqin yura>du biha> al-ba>t}il). Why was it said wrong? 
The mentioned question is important to be expressed so that it may be 
understood and taken as valuable lesson for Islamic society after Imam Ali  
leadership and the Islamic political actuator in the contemporary era. According to 
Imam Ali, there is a strong indication that Kharijites noises about God sovereignty 
claim just for the political campaign. Therefore, when Kharijites introduced the 
Qur’an, it was actually not in the frame of translating Quranic values in the real life 
for the collective goodness, but just to attract public sympathy, that if they got a 
chance to have a dominance they wouldn’t turned away from Qur’an. But generally, 
after they got a leadership, they did not apply the concept of democracy (syu>ra>), but 
just to establish his dominance with the manner to unite between exegesis and 
Qur’an, and make the Qur’an just for political justification. The consequence is that 
the Qur’an will be a closed text. The ability to interpret the Qur’an is limited to 
certain peoples (al-Mukhabh). The interpretation practice was not the tradition and 
culture of Muslim society. So that, the Qur’an exegesis becomes very strange for 
Muslim society.
10
  
Ignaz Goldziher categorized five kinds of Qur’an interpretations in the circle 
of Islamic society: first, the interpretation by using the prophet traditions and his 
                                                          
10
Zuhairi Misrawi, al-Qur’an Kitab Toleransi, Tafsir Tematik Islam Rahmatan lil A<lami>n 
(Jakarta: Pustaka Oasis, 2010), p. 56-57 
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companions; second,  dogmatic interpretation; third, mistic interpretation; fourth, 
sectarian interpretation; and fifth, modern interpretation.
11
 Within theologian, many 
dogmatic and sectarian interpretation models were found as these consequences of 
the influence of the theologycal concept were they followed and the importance of 
an individual or cluster that wants to be achieved. 
The interpretation that based on the theology and philosophy is too 
allegorical. The main basis of allegorical interpretation is QS Ali Imran/3: 7, which 
is stated that the Qur’an contains muh}kama>t and mutasya>biha>t verses.12 In these 
mutasya>biha>t13 verses those cause a variety of differences in understanding a 
problem because the scholars themselves have a different thoughts in categorizing 
muh}kama>t and mutasya>biha>t verses. 
The differences of opinion regarding the ability of human beings in digging 
the purpose of the mutasya>bihat verses as happened in giving the definition of 
muh}kama>t and mutasya>bihat may be unavoidable. 
Those differences are actually based on whether the piece of verse  نوخسارلاو
ملعلا ىف \ is ‘at}f to the word of Allah, and نولوقي is h}a>l, or it is mubtada’ and نولوقي is     
khabar. The difference also, whether the letter of wawu in the verse mentioned is 
                                                          
11
Ignaz Goldziher, Maz}a>hib al-Tafsi>r al-Isla>mi>, translated by M. Alaik Salamullah Madzhab 
Tafsir: Dari Aliran Klasik hingga Modern (I
st
 Ed; Yogyakarta: eLSAQ Press, 2003), p. 150.  
12
Syamsul Qamar, Tafsir Teologis: Mendialogkan Teks dan Konteks (I
st 
Ed; Makassar: 
Alauddin University Press, 2012), p. 137. 
13
In a etymology mutasya>bih comes from the letters ب ش and ه that means similarity either 
color or feature. See Abu> al-H{usain Ah}mad bin al-Fa>ris bin Zakariyya>, Mu’jam Maqa>yi>s al-Lugah, 
Vol 3 (t.t: Da>r al-Fikr, 1399H/1979M), p. 243. Or something disguised until it resembles in others. 
See Ibra>hi>m Mus}t}afa>, et al., Al-Mu‘jam al-Wasi>t} (Kairo: t.p., 1392 H/ 1972 M), p. 47. In a 
terminology the Muslim scholars have a different definition which are not clear the meaning, bring up 
the many possible meanings, need interpretation to know the meaning and etc. See S{ala>h} al-Di>n, 
Mukhtas}ar al-Itqa>n fi> ‘Ulu>m al-Qur’a>n li al-Suyu>t}i> (2
nd
 Edition; Beirut: Da>r al-Nafa>is, 1987 M/1407 
H), p. 115. And the opposite of Mutasya>bih called Muh}kam. 
7 
 
wawu ‘at}f (link) or wawu isti’na>f (beginning). 
In the context above, if wauw is intended as ‘at}f,  it means that  ىف نوخسارلاو
ملعلا is connected with the name of Allah اللهلاا هليوأت ملعيامو so نوخسارلاو is included to be 
the one who knows ta’wi >l. But if wawu is considered isti’naf or it is mubtada’ and 
khabar, so ملعلا ىف نوخسارلاو is not meant to be the one who knows ta’wi >l. 
The clarity and vagueness constitute the most important text characteristic 
in contemporary critical study. In the case of vagueness, it could be argued that 
resource of tasya>buh is because of the hiddenness of Allah’s purpose from his 
utterance.
14
 
Concerning of the disagreement motives, seemingly al-Dah}lawi> stressed the 
aspect of decision maker as the trigger of disagreement. The same stressing is ever 
said by Munawwir, that the disagreement in Islam is back grounded by capacity and 
credibility of someone as a figure of decision maker. Umar Sulaiman al-Syaqar has a 
different opinion. He stressed about the aspect of decision object as the trigger of 
disagreement; conviction matter (aqa>’id), shari’ah matter and political matter.  
Based on the three opinions above, actually the disagreement about the 
problem of the theology object is related with the thinking way (method) of the 
theology sect in analyzing learning object (theology issues). The thinking method is 
categorized into two kinds; the rational thinking method and traditional thinking 
method. Rational thinking method has principles as follows: 
1. It is only bound with the dogma that so clearly and firmly mentioned in the 
Qur’an and prophetic tradition, its qat}’i> verse (the text that is not interpreted 
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See Muhammad Sadik Sabry, Melacak Pola Interpretasi Ayat-Ayat Mutasyabihat dalam 
al-Qur’an: Kajian atas Ayat-Ayat Tajassum (I
st 
Ed; Makassar: Alauddin University Press, 2011), p. 
34-35. 
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again to another meaning except its literal meaning). 
2. It gives a freedom to the human to act and will and giving a strong capacity 
to the mind. 
Traditional thinking method has principles, as follows: 
1. It is bound with the dogma and verse which contains z}anni> meaning (the text 
that may contains another meaning except its literal meaning). 
2. It does not give a freedom to the human to act and will.  
3. It gives a small capacity to the mind. 
The theology sect that is always mentioned having a theology rational 
thinking method is Muktazilite. Therefore, Muktazilite is known as a rational and 
liberal sect and the theology sect that is always mentioned has a theology traditional 
thinking method is Asy’ariyyah.15 Therefore, Asy’ariyyah is known as a traditional 
sect. 
The differences of comprehension and interpretation method in understanding 
of Qur’an were emerged the differences especially concerning theology problem 
such as about divinity; God attributes, God dominance, God justice, seeing God, 
human deed, human fate, major sin committer, hell and heaven. 
One of the disputations that was discussed loudly by the theologians is the 
difference about al-‘adl (God justice). The different mentioned could not be 
separated with disagreement among them about human freedom, absolute dominion 
and will of Allah. Muktazilite, who admit a human freedom reject the absolute 
dominion and will of Allah, and they understand the will of Allah from the human 
point. As ‘Abd al-Jabba>r explains that ‚the justice has a tight relation with the 
                                                          
15
Abdul Rozak & Rosihon Anwar, Ilmu Kalam (I
st
Ed; Bandung: Pustaka Setia, 2001), p. 31-
34. 
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right‛. Therefore, Muktazilite interpreted the justice with ‚giving to the people their 
right‛. If it is said that Allah is the justice, it means that all His deeds are good and 
He cannot do a bad deed or ignores His obligations toward the human beings, as the 
justice definition that was expressed by them. So, According to Muktazilite, Allah 
cannot do a wrong deed and arbitrarily in giving punishment to His servants, He 
cannot punish the children from polytheist because the sin of their parents, He will 
not give burden to the human beings with the responsibility that exceeds their 
capability limitation, and He must give a good reward to the people who believes 
and obeys Him. The opposite also, He will punish the people who reject His 
command and break His prohibition.  
Asy’ariyyah, on the other hand, do not admit the human freedom but admit 
the absolute dominion and will of Allah, and they understand al-‘adl (God justice) 
from His absolute dominion and will point. Therefore, they interpreted the justice 
with ‚put something in its place‛. It means that someone has an absolute dominion 
against whatever He has. Therefore, according to Asy’ariyyah al-‘adl (God justice) 
is Allah’s freedom to do anything to His servant. So, if Allah puts the pious 
believers and who never perform a major sin into the hell or put the disbelievers into 
the paradise or He gives burden to the people exceeds his capability, those are not 
included a wrong deed, but still justice deed because human and his other creature 
are His. On the other hand, if Allah cannot perform anything to his creature, it 
means that Allah has been wronged by His servant.
16
 
Those differences always appear among the theologian because the different 
of thinking and comprehending method in one verse. Therefore, the role of the 
                                                          
16
See A. Athaillah, Rasyid Ridha: Konsep Teologi Rasional dalam tafsir al-Manar (Jakarta: 
Penerbit Erlangga, 2006), p. 291-292. 
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interpreters is very important in explaining the Qur’an verses and no exception with 
al-Zamakhsyari as one theologian from Muktazilite who also has a phenomenal 
creation namely Tafsi>r al-Kashsha>f that many of Muslim scholars were said this 
exegesis book is very influenced by the background of its writer as the follower of 
Muktazilite school. Therefore, this exegesis book is very interesting to be learned 
among Moslem scholars to know the al-Zamakhsyari’s thought about his school that 
he followed. 
B. Problem Statements 
1. How is the overview of Muktazilite, and its concept of al-‘adl (God justice)? 
2. How is the background of al-Zamakhsyari and his al-Kashsha>f ? 
3. How is the al-Zamakhsyari’s thought about al-‘adl (God justice) in al-
Kashsha>f? 
C. Operational Definitions and Research Scope 
1. Definition of Terms 
To obtain a clear comprehension in this thesis explanation, the writer 
explains firstly some terms in the title of this thesis. This thesis entitled ‚The 
concept of al-‘Adl (God justice) in the perspective of Muktazilite (Analysis Study of 
al-Zamakhsyari’s Thought in al-Kashsha>f)‛ to knows the plot that contains in this 
title, the writer analyzes what the title means. In the core line of this thesis consists 
of four terms; concept, al-‘adl (God justice), Muktazilite, al-Kashsha>f.  
a) Concept 
As an etymology the concept term is a general idea, definition, thought, plan, 
and basic plan.
17
 As what quoted by Abdul Muin Salim from Dagobert D ranses, 
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Tim Pustaka Agung Harapan, Kamus Ilmiah Populer (Surabaya: Pustaka Agung Harapan, 
t.th.), p. 322. 
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that the concept is the definition that is related with the abstract and universal 
object, where within is not contained with definition from the concrete or special 
objects.
18
 
b) Al-‘Adl (God Justice) 
According to the theologian the definition of God justice is the impossible 
for God to do a wrong deed by performing His will to His servant then he obligates 
them to carry on the effect of their deed. Therefore, human has a freedom in their 
deeds without any forcing from God. With that freedom the human can be 
responsible on all their deeds so the injustice for God if He gives a reward or sin to 
his servant without giving a freedom to them first.
19
 
c) Muktazilite 
The word above is ism fa’il from لزتعا-لزتعي-لاازتعا  that means stepping aside 
or self-alienation.
20
 In Mu’jam al-Wasi>t} dictionary Muktazilite is the one of the 
association from Mutakallimi>n that opposites with Ahl al-Sunnah in some of 
convictions that was leaded by Was}i>l bin ‘At}a> who separated from his companion 
Hasan al-Basri association.
21
 
d) Al-Kashsha>f 
Al-Kashsha>f consists of ka>f, syi>n and fa>’ who has a basic meaning as a hidden 
thing from another thing.
22
 This word also was taken from the definition and 
                                                          
18‘Abdul Muin Salim, Fiqh Siyasah: Konsepsi Kekuatan Politik dalam al-Qur’an (3thEd; 
Jakarta: Raja Grafindo Persada, 2002), p. 17. 
19
Abdul Rozak & Rosihon Anwar, Ilmu Kalam, p. 182.   
20
Ahmad Warson Munawwir, Al-Munawwir: Kamus Arab-Indonesia Terlengkap (14
th
Ed; 
Surabaya: Pustaka Progressif, 1997), p. 927. 
21
Ibra>hi>m Mus}t}afa>, et al., Al-Mu‘jam al-Wasi>t}, Juz II, p. 599. 
22
Abu> al-H{usain Ah}mad bin al-Fa>ris bin Zakariyya>, Mu’jam Maqa>yi>s al-Lugah, Vol. 5, p. 
181. 
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purpose of exegesis its al-kasyf23 that means exposing. Al-Kashsha>f also is the name 
of a classical exegesis book of Qur’an that arranged by Ima>m Abu> al-Qa>sim Ja>rullah 
Mah}mu >d bin ‘Umar bin Muh}ammad al-Zamakhsyari. The complete name of this 
book is ‚al-Kasysya>f ‘an H{aqa>iq Ghawamid} al-Tanzi>l wa ‘Uyu>n al-‘Aqa>wi>l fi> Wuju>h 
al-Ta’wi>l‛.24   
2. Research Scope 
Remembering the extent of the research object, the writer needs to put a 
limitation and direction on writing discussion so that it may be clear and give an 
exactly direction and the research is not too extent and may be focus onto the 
principles of certain discussion. 
In this thesis, the writer focuses on the discussion about al-Zamakhsyari’s 
thought about the principle of Muktazilite teaching especially the discussion about 
the concept of al-‘adl (God justice), even though the first chapter explains the 
concept of al-‘adl (justice) generally, this also will discuss about the history of 
Muktazilite, background of al-Zamakhsyari and the writing of his exegesis book (al-
Kashsha>f) as an introduction. The last, this thesis will explain the al-Zamakhsyari’s 
thought about the concept of al-‘adl (God justice) in his exegesis book (al-
Kashsha>f).    
D. Literatures Review 
After looking for the references, there are several books those are related 
with this thesis whose entitled ‚The concept of al-‘Adl (the God justice) in the 
perspective of Muktazilite (Analysis Study of al-Zamakhsyari’s Thought in al-
                                                          
23‘Ali> bin Muh}ammad bin ‘Ali> al-Zain al-Syari>f al-Jurja>ni>, Kita>b al-Ta’ri>fa}t (I
st
Ed; Beirut: 
Da>r al-Kutub al-‘Alamiyyah, 1403 H/1983 M), p. 63. 
24
H. M Rusydi Khalid, Mengkaji Metode Para Mufassir:Manahij al-Mufassirin (Makassar: 
Alauddin University Press, 2012), p. 37. 
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Kashsha>f)‛. This activity intended to explain that the thesis has not been ever 
written specifically by other writers before, or this writing maybe has been 
explained by others but has difference from the approach and paradigm side those 
were used. And the books those are related with the title of this thesis as follows: 
1. Al-Milal wa al-Nih}al by Abu> al-Fath} Muh}ammad bin ‘Abd al-Kari>m bin Abi> 
Bakr Ah}mad al-Syarasta>ni> that was translated to the Indonesian language by 
Syu’aidi Asy’ari by the title al-Milal wa al-Nih}al: the theology sects in Islam. 
According to ‘Abd al-Wahha>b ibn Ali> al-Subki the writer of T{abaqa>t al-
Syafi’iyyah al-Kubra> book stated that this book is the best book in the field of 
the history of the sects in Islam. In this book has been discussed about many 
kinds of sects in the theology of Islam included Muktazilite along with the sects 
who presence in Muktazilite school. In this book also is explained explicitly 
about human beings have authority over their good and bad actions and also the 
creator of their deed where this discussion is a sub topic from the concept of 
God justice. 
2. Islamic Theology by Harun Nasution. This book specially talks about sects in 
the circle of Islamic theologhy. The contains of this book are divided into two 
parts/chapters; first chapter talks about introduction of the sects and their story, 
and the second chapter this book forwards to the reader about the analysis of the 
writer about thought of sects and the writer gives the comparison between 
thought of those sects. This book is very important to be in this thesis because 
it will give an important help to the writer of this thesis to arrange any kinds of 
thought of sects especially Muktazilite.   
3. Al-Ittija>h al-‘Aqli> fi al-Tafsi>r: Dira>sah fi> Qad}iyyah al-Maja>z fi> al-Qur’a>n ‘inda 
al-Mu’tazilah by Nas}r H{a>mid Abu> Zayd that was translated to Indonesian 
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language by Abdurrahman Kasdi and Hamka Hasan by the title ‚Making Sense 
of Allah’s Revelation: Figure of speech (maja>z) Discourse in the Qur’an 
according to Muktazilite‛. Nas}r H{a>mid Abu> Zayd is the master mind of the 
study of Qur’an textually. In this book deeply explained about paradigm of 
maja>z; the growth and development, muh}kam and mutasya>bih, interpretation 
and etc. as the basic foundation of the differences in the theologians circle in 
understanding Allah’s verses. In this book also deeply discussed about historical 
research of the development of al-Zamakhsyari and also deeply discussed about 
the concept of justice and the concept khalq al-af’a>l, included the 
interpretations and the opinions of several Muslim Scholars of Muktazilite to 
the several verses about God justice. 
4. Rasyid Ridha: The Concept of the Rational Theology in Tafsi>r al-Mana>r that is 
written by A. Athaillah. This book describes many kinds of interpretations of 
Rasyid Ridha as a concept of rational theology that exists in the book of Tafsi>r 
al-Mana>r. Besides that, it also describes the thoughts of Rasyid Ridha about 
rational theology, this book also describes many kinds of theologian opinions 
from Asy’ariyyah, Muktazilite such as the thought of al-Qa>d}i> ‘Abd al-Jabba>r, 
al-Zamakhsyari and another Muslim scholars as the comparison of the thought 
concept in the science of theology included Allah dominion, will, and justice. 
This book contained the similarities with the writing in this thesis are equally 
discussing the ideas of exegesis Muslim scholars, the differences are in this 
book is written about the ideas of Rasyid Ridha in the book of Tafsi>r al-Mana>r 
whereas in this thesis is written the ideas of al-Zamakhsyari in the book of al-
Kashsha>f. 
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E. The Method of The Research         
1. Research Genre 
The writer is using the descriptive qualitative research.
25
 This research genre 
is to describe the al-Zamakhsyari’s systematic and accurate interpretation in his 
exegesis book. Therefore, this research is applying the library research with Qur’an 
verses as the main objects and as the basic argumentations those Mukatzilite used to 
strengthen his argumentation related with the concept of al-‘adl (God justice). 
The writer is analyzing the object by using the research methods; approach 
method, data collection method, data processing method and data analyzing method. 
2. Approach Method         
The object of this study is al-Zamakhsyari’s thought in the book of Tafsi>r al-
Kashsha>f. Therefore, the writer is using the history approach method. The working 
procedure at this historical approach is; describing the trip process of al-
Zamakhsyari begins from his birth to death especially at his academic trip till he has 
written his exegesis book. These purposes help to deepen his thought with 
deepening his life background first. That also with the birth and development of 
Muktazilite as the cluster that al-Zamakhsyari had followed. The second is 
philosophy approach. This approach purposed to analyze deeply the ideas of al-
Zamakhsyari those are being contained in his exegesis book with searching the 
verses in the Qur’an those related with this study then look at his interpretation. The 
third is exegesis approach. This approach purposed to see the exegesis of al-
Zamakhsyari in his book. 
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Qualitative research is a research procedural that results a descriptive data the form of the 
written and spoken words from the peoples or observable behavior. See Lexy J. Moeleng, Metodologi 
Penelitian Kualitatif (26
th
 Ed; Bandung: Remaja Rosdakarya, 2009), p. 2-3 
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3. Data Collection Method 
To collect the data, the writer is using the library research to investigating 
these references and literatures which related with the discussion of either foreign 
language or Indonesian language. 
This study related with the interpretation of Qur’an verses, so that as the 
main literatures in this research are the holy Qur’an and exegesis book. Whereas, the 
secondary literatures are the books of Muktazilite and as the supporting literatures 
are the Islamic books especially related with the theology and the articles those 
talking about al-Zamakhsyari’s thought. 
As the basic reference to explain the al-Zamakhsyari’s thought about al-‘adl 
(God justice) that is needed in this thesis is his exegesis book itself ‚al-Kasysya>f ‘an 
H{aqa>iq Ghawamid} al-Tanzi>l wa ‘Uyu>n al-‘Aqa>wi>l fi> Wuju>h al-Ta’wi>l. 
4. Data Processing Method and Data Analyzing Method. 
In order that the obtained data can be used as an accurate discussion, so the 
writer is using the qualitative data processing method and data analyzing method 
with the thinking methods; 
a. Deductive, this data analyzing technique is done with departing from the 
general data, and then taking the specific conclusion. Data processing 
method with analyzing data and information about the history of al-
Zamakhsyari, his sect and its concept of al-‘adl (God justice), his book and 
his interpretation that has been obtained then collected and analyzed, so that 
it will be the whole data and information and can giving a truth description 
about researched object (al-Zamakhsyari’s thought).  
b. Comparative, an analysis that is pulled with comparing between issues with 
another issue such as the comparison between Muktazilite with Asy’ariyyah 
17 
 
(Ahl al-Sunnah wa al-Jama’ah). Paying attention the relation, similarity and 
difference then taking the conclusion.  
F. The Aims and The Significances of Research 
a. The Aims of Research 
The Aims of this research can be formulated as follows: 
1. To know the history of Muktazilite and its concept of al-‘adl (God 
justice). 
2. To know the background of al-Zamakhsyari and his exegesis book.   
3. To know and describe the al-Zamakhsyari’s thought in his exegesis book 
about al-‘adl (God justice).   
b. The Significances of Research 
This research significance includes two things; scientific and practice 
significances. 
1. Scientific significance is to learn and discuss the things those related 
with al-Zamakhsyari’s thought about the concept of al-‘adl (God justice) 
in his exegesis book, more or less will add the treasures of knowledge in 
exegesis learning especially in the field of theology. It will be a 
comparison for the learner in developing the theology science. 
2. Practice significance is to understand the al-Zamakhsyari’s thought about 
the concept of al-‘adl (God justice); it is expected can gives motivation 
to Islamic society to deepen their conviction especially the conviction 
about al-‘adl (God justice). In order, the Islamic society can increase the 
absorption in performing Allah’s commands.    
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CHAPTER II 
OVERVIEW OF MUKTAZILITE AND ITS CONCEPT OF AL-’ADL 
A. The History of Muktazilite 
1. Early Development of Muktazilite 
Muktazilite is derived from Arabic language لزتعإ-لزتعي-لاازتعإ  that 
consists of ‘ain, za and la>m. Its proper meaning is stepping aside and skewness.1 
Allah said in the Qur’an “ نإو مل اونمؤت يل نولزتعاف  ‚But if you believe me not, and 
then keep away from me and leave me alone‛2 Ibnu Manzur interprets this verse by 
saying ‚Don’t be my enemy and don’t join me if you don’t believe me‛3. From this 
definition, it could be understood that Mu’tazilah is the person who has skewness, 
separates himself, goes far away or steps aside.
4
 This group is theological in nature 
that bases its argumentation to rational thinking in discussing theological sciences. 
Hence, some of western orientalists mention them as orientalism community.
5
 
This term ‚orientalist‛ is not properly rendered because in Europe it usually 
refers to philosophical sense that just sticks to logic, while Muktazilite uses logic 
simply for the truth of tauh}i>d. So, they call their selves as Ahl al-tauhi>d.6 
                                                          
1
Abū al-Hasan Ahmad Ibn Fāris Ibn Zakariyā, Mu’jam Maqāyis al-Lugah, 4th Vol (Bairut: 
Dār al-Fikr, 1423 H./2002 M.), p. 251. 
2
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language (Riyadh: Darussalam, 2007), p. 667. 
3
Muhammad Ibn Mukrim Ibn Manzūr al-Mișrī, Lisān al-‘Arab, 11th Vol (Bairut: Dār Șādir, t. 
th.), p. 440. 
4
Atabik Ali, A. Zuhdi Muhdhor, Kamus Kontemporer Arab Indonesia, (Yogyakarta: Multi 
Karya Grafika, 1998 M.), p. 214 and 589. See also Louis Ma’luf, al-Munjid fi al-Lughah, (10th Ed; 
Beirut: Darul Kitab al-Arabi, t.th.), p. 207. 
5
Mochtar Effendy, Ensiklopedi Agama dan Filsafat (1stEd; Palembang: PT. Widyadara, 
2001), p. 136.  
6
Mochtar Effendy, Ensiklopedi Agama dan Filsafat. p. 136. 
19 
 
The killing of the third caliph ‘Usman bin ‘Affan at 656 M. in Medina 
because the conflict that happened with army from Egypt who brought political 
problem. That incident broke up Islamic society into two groups; Sunni and Shi’ah. 
The development of Islamic history was not merely in politics but also in religion 
and thought. Many were affected and determined by the conflict between those two 
groups (Sunni and Shi’ah). This conflict began to subsiding in the twentieth century.  
In theology, the incident of Utsman bin Affan has caused a hot debate on 
faith and kufr. The warfare that happened between Ali bin Abi Thalib as the forth 
caliph with Mu’awiyah bin Abu Sufyan as the governor of Damshik was sought to 
be peacefully solved by tah}ki>m (arbitration) which is usually used by people during 
jahiliyyah era. Some soldiers from Ali did not agree to solve by arbitration, because 
actually they thought that they were close to win. It means that they will gain a 
booty that will be distributed to all who fought in this warfare. They left Ali’s ranks 
and made another group that was known as Kharijites because they were not 
satisfied with this condition (the peace way). The name of Kharijites derives from 
kharaja it means going out, in this case going out from Ali’s ranks. 
This political problem immediately made them increased and associated this 
problem with the issue of faith and kufr, and whether the person was Muslim or not. 
In theology, the verse 44 from chapter al-Ma>idah said: who don’t determine the law 
as what Allah has determined, they will be among the unbelievers. Ali bin Abi 
Thalib and Mu’awiyyah solved this problem by adopting the hakam tradition of 
jahiliah era. Therefore, according to Kharijites, Ali and Mu’awiyyah would be 
unbeliever and they were not Muslim again. Those also with Amr bin al-‘Ash and 
Abu Musa al-‘Asy’ari, both of them as mediators of Mu’awiyyah and Ali. 
20 
 
According to Kharijites, the people will get a major sin if they don’t 
determine the law in accordance with what Allah has revealed in the Qur’an. From 
here they conclude that the major sin committer is included to unbeliever, it means 
that they are out from Islam or murtad (the people who leave Islam religion), and 
according to them that murtad should be killed. The attitudes those considered as a 
major sin are adultery and killing human being without a legal reason. So in the view 
of Kharijites, the people who commit adultery and killing human beings are out from 
Islam and should be killed. In the next development, they just admit the people as a 
Muslim if they join the Kharijites Teachings and another Muslim who don’t join 
their teachings are unbelievers, murtad and should be killed. Therefore, Kharijites 
not only in a war against Ali and Mu’awiyyah as their rival in politic but also they 
are in a war against Muslim society who disagree with them about theology. 
Murjites is the next group who appeared as the reaction of the Kharijites 
view who said that the attitude of person can eliminate their faith. According to 
Murjites, the attitude has not relation with the faith of person. They were named 
Murjites because they postpone this problem and submit it to Allah about its 
solution in the hereafter. If Allah forgives their major sin that was committed by 
them, they will go into the heaven, but if Allah does not forgive them, they will be 
punished first in the hell because the major sin that was committed by them. After 
they get a punishment, they will go out from the hell and go into the heaven. In the 
opinion of Murjites, the important thing about faith and kufr is the admission in the 
self of people, not about the attitude of body as being believed by Kharijites.
7
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Harun Nasution, Islam Rasional; Gagasan dan Pemikiran (Bandung: Mizan, 1998), p. 126-
127. 
21 
 
 The major sin and the committer of major sin were a warm topic and 
discussion in the first century of Hijrah. Many questions were submitted to the 
Muslim scholar about that problem. Hasan al-Bashri (642-728 M) was a great 
Muslim scholar in Iraq organized a teaching in the mosque of Basra city. Among his 
smart student is Washil bin ‘Atho (d. 131 H). One day, Imam Hasan al-bashri 
explained that a Muslim who believe to Allah and his messenger, then they commit 
a major sin, and they pass away without repentance to Allah, they are still Muslim 
but rebellious Muslim. In the hereafter, they will enter to the hell for a while to get 
their punishment from their sin. They will go out from the hell after they got their 
punishment for several times from Allah and they go into the heaven. 
Washil bin Atho turned away from his teacher meeting after stated that he 
had different opinion with his teacher, and then he organized a meeting in the corner 
of Basra Mosque. Therefore, his meeting namely Muktazilah, because he separated 
or put from his teacher (Hasan al-Bashri) meeting. Washil was followed by his friend 
namely Amr bin ‘Ubaid (d. 144 H). When Muktazilite appeared, the governance 
dominion was handled by the caliph Hisyam bin Abdul Malik (101-125 H) from 
Bani Umayyad. 
This event led the birth of Muktazilite, which the beginning as the reaction 
to the theological comprehensions those were expressed by Kharijites and Murjites. 
Technically, Muktazilite term indicates to the two groups. The first group (it 
was called Muktazilah I) appeared as neutral political respond. This group grew as 
neutral political society; they are lenient in facing the conflict between Ali and his 
rivals, especially Mu’awwiyah, ‘Aisyah, and Abdullah bin Zubair. This group was 
first called Muktazilite because they abstained from the conflict about leadership 
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(khila>fah). This group was neutral in political manner without theological stigma 
like what on the Muktazilite who grow later.
8
 
The second group (it was called Muktazilite II) appeared as the respond of 
the theological problem that developed in the circle of Kharijites and Murjites as the 
consequence of tah}ki>m event. This group appeared beacause they had another 
opinion with the group of Kharijites and Murjites about giving unbeliever statue to 
the people who commit a major sin.
9
 
There are several versions about giving name Muktazilite to this second 
group but all of them centered to the event that happened between Washil bin Atha, 
his friend Amr bin Ubaid and Hasan al-Bashri in Basra. When Wasil joined the 
lesson that was given by Hasan al-Bashri in Basra mosque, a student of Hasan al-
Basri asked his opinion about the people who committing a major sin. In that 
moment, Hasan al-Basri was pensive for a minute, yet before he answered that 
question, Washil bin Atha stand up and expressed his opinion by saying ‚I argued 
that the people who commit a major sin are not considered as believer (Mu’min), nor 
are they considered as unbeliever (Ka>fir), but in intermediate position between two 
places. Then, Washil kept far itself from Hasan al-Bashri and went to another place 
in the mosque. In that place Washil repeated his opinion in front of his followers. 
With this happening, Hasan al-Bashri said: ‚Washil kept far itself from us (i’tazala 
‘anna> Wa>s}il)‛. According to al-Syahrastani, the group who kept far from this 
happening called as Muktazilite.
10
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According to al-Baghdadi, Washil bin Atho had a different opinion with the 
opinion of the several groups before (Shi’ah, Kharijites, Salaf, etc). He argued that 
the major sinner (Fa>siq) from Islamic society are not considered as believer 
(Mu’min) and nor non-believer (Ka>fir), so they are in an intermediate place between 
faith and kufr. When Hasan al-Bashri heard the new opinion of Washil which has 
contradicted with the previous groups, he directly chased him away from his 
meeting group. Then he (Washil) took a place in the corner among the corners of the 
Basra city mosque. He was supported by his friend Amr bin Ubaid, like a male 
servant was helped by female servant. Begin from that time the society said that 
both of them (Washil and Amr) marinated their selves from opinion of society. 
Since that time also their followers named Muktazilite.
11
 
Muktazilite group have two movement centers,
12
 are; 
a. In Basra; at the beginning of second century of Hijrah, it was led by Washil 
bin Atho and Amr bin Ubaid, and they were supported by their students; 
Us\ma>n al-T{awi>l, H{afs} bin Salim, H{asan bin Zakwa>n, Kha>lik bin S{afwa>n, and 
Ibra>hi>m bin Yah}ya al-Mada>ni>.  
At the beginning of third century of Hijrah, Muktazilite that centered 
in basra was led by Abu> H{uz\ail al-‘Alla>f (d. 235 H), Ibra>hi>m bin Sayar al-
Naz}z}a>m (d. 221 H), Abu> Basyar al-Mari>si> (d. 218 H), ‘Us \ma>n al-Ja>hiz (d. 255 
H), Ibnu al-Mu’ammar (w. 210 H), and Abu Ali al-Jubba>’i> (d. 303 H). 
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b. In Baghdad; it was led by Basyar bin al-Mu’tamar, he was helped by Abu 
Musa al-Murdan, Ahmad bin Abi Daud (d. 240 H), Ja’far bin Mubasysyar (d. 
234 H), and Ja’far bin Harib al-Hamdani (d. 235 H). 
Muktazilite teachings got a support and follower from leader of Bani 
Umayyad, like the caliph Jazid bin Walid (125-126 H). 
Whereas the caliphs from Bani Abbasid who supported them, are; 
1. Makmun bin Harun al-RAsyid (198-218 H). 
2. Al-Mu’tashim bin Harun al-Rasyid (218-227 H). 
3. Al-Watsiq bin al-Mu’tashim (227-232 H). 
2. Muktazilite Teachings 
In historical of Islamic thought, Muktazilite was being famous because their 
five principles as the basis summary of their teachings/views. The people are not 
proper to be called as Muktazilite before they take the five principles of Muktazilite 
teachings as their orientation.
13
 The five basis principles of Muktazilite, as follows: 
a) Al-Tauhi>d (oneness of God) 
Muktazilite believes that the most basis and prime principle in the Islamic 
religion teaching is tauhid. The oneness of God was being explained in the Qur’an as 
the Muslim life guidelines. The comprehension of Muktazilite about divinity is 
different with another comprehension. Muktazilite prevented the existence of divine 
attributes. 
Abu Huzail defined it with nafy al-s}ifa>h or the removal of God attributes. 
According to Washil comprehension, he denied the existence of the distinct 
attributes from God essence and then seeing the God essence, because the God 
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essence is qadim, so what adheres in the God essence is qadi>m also. Therefore, God 
attributes is qadi>m.14 
According to Muktazilite, God that his existence is qadi>m becomes the 
theory base of oneness of God (tauh}i>d). Washil said that attribute for God means 
there are two Gods, because God is qadim, so what become parts of God have a 
same position with God, its qadim, in here there are double qadim, so the people 
who admits the attributes of God it means they admit two Gods. 
To complete the opinion of Washil bin ‘Atha about the removal of God 
attributes, Abu Hudzail argued that Allah knows anything based on his knowledge, 
the knowledge is his essence, he is the Ever-Living based on his life and that life is 
his essence. Muktazilah considered the oneness of God just if God really constitutes 
a unique essence, so that nothing same with him. Therefore, Muktazilite group 
rejected the comprehension of anthropomorphic and beatific vision.
15
     
Therefore, according to Muktazilite the God attributes are divided into two 
divisions; z\a>tiyah and fi’liyyah attribute. So, some attributes those are intended the 
God essence (z\a>tiyyah) and some are intended the God deed (fi’liyyah).16 
b) Al-’Adl (God Justice) 
The justice in the view of Muktazilite brings the definition that God has an 
obligation to commit a justice to his slaves and will never do a wrong deed. This 
doctrine raises the concept of al-s}alah} wa al-as}la>h} that means Allah obligates to do a 
good deed even the best deed for human beings like Allah obligates to send prophet 
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and messenger, bestows power and desirability to the human beings, bestows a 
burden (taklif) that suitable with the capability of the human beings and etc.17 
c) Al-Manzilah baina al-Manzilatain (the place between two places) 
This teaching means to be in the middle between kharijites who argued that 
the committer of major sin is included to the Ka>fir (non-believer) with Murjites who 
argued that the committer of major sin is still Mu’min (believer). In the Muktazilite 
view the committer of major sin is not included to the Ka>fir (non-believer) nor 
included to the Mu’min (believer),18 but they are in the middle position between 
them, so if they don’t commit a repentance from their sin they will be eternal in the 
hellfire.
19
  
d) Al-Wa’d wa al-Wa’i>d (Promise and Threat) 
According to Muktazilite, Allah obligates to fulfill his promise to put the 
Mu’min (believer) into the heaven and put the Kafir (non-believer) and the 
committer of the major sin into the hellfire. As the consequence the committer of 
major sin will not get a help from Allah and they will be eternal in the hellfire.
20
 
Therefore, the human beings have a full responsibility to all their deeds. If they 
choose to believe Allah and do a good deed they will be put into the heaven and if 
they don’t believe Allah and commit a sin they will be put into the hellfire.21 
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e) Al-Amr bi al-Ma’ruf wa al-Nahy ‘an al-Munkar 
In the Muktazilite principle, each Muslim obligates to perform amr ma’ruf 
nahy munkar, spreads Islamic teachings, and gives a guidance to the people who go 
astray. Amr ma’ruf nahy munkar is performed by heart if enough, by spoken if it is 
not enough, by hand (dominion) if it is still not enough even by sword (force) or 
hardness if it is needed.
22
 
3. Muktazilite Figures and Their Views 
1) Washil bin ‘Atho’ (80-131 H/699-748) 
Washil bin ‘Atho was born at 80 Hijarh, in Medina, he studied with Imam 
Hasan al-Bashri in Basra, then had another opinion from his teacher about the 
committer of a major sin. He died at 131 Hijrah. His teachings are; 
a. The committer of major sin there is in the middle of two positions 
(manzilah baina manzilatain). 
b. Kadarites doctrine that was taught by Ma’bad bin Ghailan.23 This 
doctrine teaches that the human beings create all their deeds by 
themselves; good or bad and Allah must be fair to his slaves and 
impossible to do a bad and wrong deed. 
c. The removal of God attributes means that what the people usually 
mention as God attributes are actually the essence of God itself.
24
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2) Al-‘Allaf (135-235 H/753-850 M) 
Al-‘Allaf’s full name is Abu Huzail Muhammad ibn Huzail al-‘Allaf. He is 
included a figure of Muktazilite who has a great influence to the madrasah of Basra 
(Basra school). He was born at 135 Hijrah., exactly three years after the formation of 
Abbasid government and he died at 235 Hijrah., it is at the beginning of al-
Mutawakkil government.
25
 He is a thinker and specialist of Muktazilite theology 
and he knew many of Greece philosophies so made him easy to arrange Muktazilite 
teaching with philosophical basis. He was born and studied in Basra then moved to 
Baghdad. Among his thoughts those different with another figures of Muktazilite 
are; 
a. Allah is ‘Ali >m (The Knowing) with his essence, Allah is Qadi>r (The 
Able) and Qudrah (Ability) of Allah are his essences. The conclusion is 
he removed all the attributes of Allah except his essence as what Washil 
committed but he is more deeply.  
b. Nature has scope and limitation because Nature is a new thing, included 
heaven and hellfire. 
c. The human beings have a burden (takli>f) that could be differentiated by 
mind about which one good and which one bad although without 
revelation from Allah. 
d. The doctrine of al-s}alah wa al-as}la>h (Allah obligates to do a good and 
best deed)
26
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3) Al-Nazzam (185-231 H/801-846 M) 
al-Nazzam’s full name is Ibrahim bin Sayyar Ibn Hani’ al-Nazzam al-Bashry. 
He was student of Abu Huzail al-‘Allaf. His specialists those most dominant were 
literature and theology. He grew in Basra and ever stayed in Baghdad till he died at 
231 Hijrah. In his very young age 36 years old. Among his opinions are; 
a. Allah has not Qudrah (ability) attribute to the wrong and immoral deed. 
It means all wrong and immoral deeds come from human beings 
themselves; they create those deeds not Allah. 
b. The miracle of Qur’an is located in the information about hidden world, 
then its arrangement, rule, and its language style could be cheated by 
human beings if Allah wants it. 
c. Put the mind in the highest place. The consequence he put the prophet 
companions in the same level with human beings and criticized the 
political process of prophet companions and their fiqh comprehension. 
4) Al-Jubba’I (d. 303 H-916 M) 
Al-Jubbai’s full name is Muhammad Ibn Abd Wahhab Ibn Salam Abu Ali al-
Jubba’i. He was a figure of Muktazilite that was famous in the science of philosophy 
and theology.
27
 He was a teacher of Abu Hasan al-Asy’ary, the founder of 
Asy’ariyyah sect. his famous opinion are; 
a. Allah Kalam as the opinion of al-Nazzam 
b. Allah has not an attribute but he has essence as the opinion of al-‘Allaf. 
c. The human being obligations are divided into two; wa>jibah al-Aqliyyah 
(the human being obligation that is known through mind) and wajibah 
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syar’iyyah (the human being obligation that is brought by messenger or 
prophet). 
d. The mind power of human being is very high because it can know God, 
thankful to him and know which one the good and bad thing.
28
 
B. Muktazilite Concept of al-’Adl  
1. General Overview of al-’Adl 
a) Definition of al-’Adl 
In Arabic language the justice is لدع-لدعي-لادع  that derives from ain, da>l 
and la>m who has two basis meanings those contradicted one another; first al-istiwa> 
(straight or same) as in QS al-Nisa/4: 129. 
                      
The meaning:  
You will never be able to do perfect justice between wives even if it is your 
ardent desire.
29
 
The second one is al-i’wija>j (bent or deviating).30 As in QS al-An’am/6:150 
                 
The meaning: 
And such as believe not in the hereafter, and they hold others as equal (in 
worship) with their lord).
 31
 
In the dictionary of Lisa>n al-‘Arab ‚’adala‛ means the situation in the soul of 
person that makes them to be straight and honest or put something to its place and it 
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is the opposite of injustice.
32
 In the terminology the justice has different meanings. 
According to hadith Muslim scholar the justice is something that is owned by 
someone that can brings him to the pious and the honorary.
33
 According to the fiqh 
Muslim scholar the justice is a good and respectable thing in religion, and the people 
use a thing that makes them beautiful and decorates them, and avoid a thing that can 
contaminate them.
34
 According to the interpreter Muslim scholar the justice is an 
alignment in the religion; avoiding the major sins, keeping the honorary, leaving the 
small sins, and fulfill the trusteeship and not careless.
35
 According to al-Mara>ghi>, 
justice means the fulfillment of the right that was determined to be possession of 
person.
36
 The justice also could be interpreted with upholding (al-taqwi>n), cleaning 
(al-tazkiyyah) and making balance (al-taswiyah).37 In Indonesia dictionary, justice is 
interpreted with; (1) it is not biased, (2) there is in the side of the truth, and (3) it is 
not arbitrary.
38
 Therefore, the justice is the attitude that makes someone gets his 
right. 
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The term of al-’Adl in the Qur’an was being mentioned 28 times with the 
varieties of its derivation; once with fi’l ma>d}i (past tense), 11 times with fi’il 
mud}a>ri’ (present and present continuous tense), twice with fi’l amr (command word) 
and 14 times with isim (noun).39 
b) The same meaning term with justice (لدعلا) 
In the core line, there are three same meanings with al-’Adl; طسقلا (al-Qist}), 
نزولا (al-Wazn), dan طسولا (al-Wast}) which equally indicate the meaning of 
justice.
40
   
1. Al-Qist} (طسقلا) 
Al-Qist} is derived from qa>f, si>n dan la>m who has two contradicted basis 
meanings, al-Qist} that is derived from aqsat}a (ruba>’i>) means justice, as what Allah 
said in the Qur’an ‚ َيِطِسْقحمْلا ُّب ِحيُ َهَّللا َّنِإ‛ Indeed Allah loves the people who 
commits justice‛, and al-Qast} its qa>f by fath}ah that derives from qasat}a (s\ula>s\i>) 
means injustice.
41
 The original meaning of al-qist} is Reasonable and proper, this is 
not required the similarity.
42
 
Therefore, the term of al-’adl and al-qist} in the Qur’an have similarity and 
difference. The similarity both of them are talking about justice, and the defference 
of them are seen in their application in the Qur’an. The character of al-’adl term is 
active in its application; put something in its place even does not make happy one 
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side, and the character of al-qist} term is passive; an action to handle a self from 
doing cruelty or maltreatment so it makes all sides be happy.
43
 
2. Al-Mi>za>n (نازيملا) 
Term of al-Mi>za>n is derived from al-wazn that consists of wauw, za and nun, 
it basis meaning is referring to the just and consistent attitude.
44
 It is mentioned 23 
times in the Qur’an with all its derivation.45 The main meaning of this word is 
‛balance or weighing something with another thing. That balance happens especially 
in the unities of physical of universe. Such as in QS al-Rah}ma>n/55:7. 
                 
The meaning: 
And the heaven he has raised high, and he has set up the balance.
46
 
According to Murtada Mutahhari, the term of al-mi>za>n in the mentioned 
verse is al-’adl. It’s the justice in the meaning of balance of universe creating. The 
term of al-mi>za>n applies for the unities of physical manifestation in the form of 
universe. Therefore, the justice in the meaning of balance is opposite of confusion, 
clash, wrong deed.
47
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3. Al-Wasat} (طسولا) 
The term of al-wasat} derives from wauw, si>n, and t}a that means refer to the 
just and half.
48
 It is mentioned 5 times in the Qur’an with the varities of its 
derivation.
49
 Which all refer to the middle sense. 
Term of wasi}t} (in Indonesia language becomes wasit) is taken from term of 
al-wasat} that means ‚mediator‛ or the people who stand up in the middle, that hints 
the justice attitude. Such as in QS al-Baqarah/2:143. 
                            
    
The meaning: 
Thus we have made you [true Muslims-real believers of Islamic Monotheism, 
true followers of Prophet Muhammad p.b.u.h. and his Sunnah (legal ways)}] a 
just (and the best) nation, that you will be witness over mankind and the 
Messenger (Muhammad p.b.u.h.) will be a witness over you.
50
 
The verse above emphasizes that Islamic society is created by Allah as just 
and choice society, because they will be a witness among the attitudes those are 
deviate from the truth; in the world and in the hereafter. Therefore, the term of 
wasat} in the verse above means ‚the just and choice‛. The term of wasat} contains 
middle meaning. This may be known as balance of two extrimities. With the balance 
attitude, the witness could be given with just, because it will be performed with 
calm and free thinking from excessive behavior, and could be offering the justice.
51
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c) The verses of justice in the Qur’an 
After reading and reviewing of Qur’an verses those related with justice, the 
writer gets there are many verses those talk about the justice essence, command to 
commit justice, kinds and divisions of justice. 
1. The essence of justice QS A<li ‘Imra>n/3:18, QS al-‘An’a>m/6:115, QS 
Yu>nus/10:4, QS Yu>nus/10:47, QS Yu>nus/10:54, QS al-Anbiya>’/21:47, QS 
al-Ah}za>b/33:5, QS al-A’ra>f/7:159, QS al-A’ra>f/7:181. 
2. Command to commit justice QS A<li Imra>n/3:21, QS al-Nisa>’/4:58, QS al-
Nisa>’/4:127, QS al-Nisa>’/4: 135, QS al-An’a>m/6: 152, QS Hu>d/11:85, QS 
al-Nah}l/16:90, QS al-Syu>ra>/42:15, QS al-An’a>m/6:152 
3. Prohibition to follow the lust in commiting justice QS al-Nisa>’/4:135. 
4. Justice in the witness QS al-Baqarah/2:28, al-Ma>idah/5:95, QS al-
Ma>idah/5:106, QS al-T{alaq/65:2. 
5. Committing justice to the enemy QS al-Ma>idah/5:8, QS al-Ma>idah/5:42, 
QS al-Mumtah}anah/60:9 
6. Committing justice among the wives QS al-Nisa>’/4:3 dan QS al-
Nisa>’/4:129. 
2. Al-’Adl (God Justice) among Muktazilite 
In the theology science, one of the fundamental discussions and many 
discussed is about God attributes. Among God attributes those discussed by Islamic 
theologians are al-‘adl (God justice) and the absolute will of God. The sect that 
radically defends al-‘adl (God justice) is Muktazilite, they were being proud called 
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with Ahl al-’Adl.52 The Muktazilite society gives priority to al-‘adl (God justice) 
than absolute will of God. They wish the just God, not God that has an absolute 
will. Muktazilite sect observes the justice from the standpoint of human being. As 
the explanation from Abdul Jabbar that justice has a tight relation with right. He 
translates the justice with ‚to give people their right‛. The term ‚God is just‛ 
contains meaning that all God attitudes are good, He cannot commit a bad attitude 
and He cannot ignore his obligations to the human being. Therefore, the God cannot 
do a wrong deed (z}a>lim) in giving punishment to the human being.53 
According to Muktazilite that al-‘adl (God justice) is God giving the right 
and freedom to the human being to do a deed. Therefore, the concept of al-‘adl (God 
justice) is much related with the concept khalq al-af’a>l (creating actions). This 
concept meaning is when the human being is free in his action and responsible with 
that. Because of this freedom, he has the right to get a reward or sin. In opposite, the 
inability of human being to do something certainly will eliminate their rights to get 
a reward or sin. In this context, Allah punishment to his good slaves is a wrong deed 
(z}a>lim), if it is not accompanied by giving a freedom. It means those human freedom 
and al-‘adl (God justice) are like two sides of a coin which could not be separated 
between one another. Eliminating one of them it means eliminating other and 
making both of them useless.
54
 Therefore, the dominance and will of God have not 
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relation with the action of slave, and it is absolute as the choice for slave/actor.
55
 
The first one who said about defenselessness was Mu’awiyyah. He said that 
something was happened to himself be based on God determination and it becomes 
his creation. On the basis of this, he took his assumption as the basis of all-
happening to himself. Even, he claimed himself that Allah made him Imam and 
world leader that made him famous among the kings of Bani Umayyad. Al-Qadhi 
Abdul Jabbar worked hard to debate the concepts of Jabarites group, because those 
concepts are considered can break the social arrangement, smash the law quality, 
and finally can break shari>’ah and religion.56 
The human being responsibility in the social life more emphasizes the 
existence of human being who has freedom and independent. Then, the opinion that 
said nothing freedom and choice for human being is the contradicted opinion with 
the tradition and custom. In their view, appointing the leader is not needed with the 
reason to prevent the wrong deed (z}a>lim), uphold the justice, apply the law and 
uphold the rule. All those just happen if the slaves have a freedom to act and choose. 
However, if Allah creates the human deeds, so why should they be tortured? Why 
should the people be educated? Why should the wrong doer be punished? And why 
should the people be frightened to do a wrong deed?
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CHAPTER III 
AL-ZAMAKHSYARI AND HIS AL-KASHSHA<F 
A. The Life of al-Zamakhsyari 
1. Early Stages of al-Zamakhsyari’s Life 
Al-Zamakhsyari’s full name is Abu> al-Qa>sim Mah}mu>d bin ‘Umar bin 
Muh}ammad bin Ah}mad bin ‘Umar al-Khawa>rizmi al-Zamakhsyari>. He was born on 
Wednesday 27 Rajab 467 H. at the same time with 1074 M in Zamakhsyar, a village 
located in Khawarizm region, Turkistan.
1
 He was born at the era of Sultan Jalal Al-
Din Abi al-Fath Maliksyah governance with the minister Nizam al-Mulk. This 
minister was well known for his continues support of development of learning 
activity. He had a famous and advance “discussion group”, regularly attended by 
scientists from various circles. He died at 538 H in Jurjaniah Khawarizm.
2
 Al-
Zamakhsyari was born along with the poor family but they were pious, religious and 
always do good deeds. His father was a noble one and he loved his children very 
much, His mother is charitable, had a soft heart, and she was included the one who 
received her pray by Allah swt.
3
 
Al-Zamakhsyari was also famous as the person who had ambition to 
acquiring a position in the governance. After he felt unsuccessful and disappointed 
to see the people were given the high position in governance by government who 
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had a lower knowledge and morals than him, while he did not get anything from 
government although he had promoted by his respectable teacher; Abu Mudar. This 
situation forced him move to Khurasan and he acquired a good welcome and praise 
from governance functionary; he is Abu al-Fath ibnu al-Husain al-Ardastani and also 
Ubaidillah Nizam al-Mulk. In there, he was raised to been secretary, but because he 
was not satisfied with that position, then he went to the center of Daulah Bani 
Saljuk governance; Isfahan city.  
Several sheikhs said that one of his feet was broken. It was caused by very 
much and very cold snow hit his foot when he was in the journey around the 
Khawarizm region. Another opinion said that when al-Zamakhsyari came to Bagdad 
he met with the Muslim scholar then he asked him about the cause of his broken 
foot, he said that it was caused by your mother prayer, and then al-Zamakhsyari told 
that when he was child he held a bird then he bound his foot with rope then the bird 
entered to the hole and al-Zamakhsyari pulled the bird and cut his foot. After that 
case, his mother said that Allah will cut the foot of the people who did a crime as 
you cut the bird’s foot. Therefore, when he went to Bukhara to seeking for 
knowledge he felt from his vehicle and then one-piece of his foot was cut.
4
 
Al-Zamakhsyari was supported by his environment; Khawarizm (his land of 
birth) that was fertile had a good panorama and enabled to creating a man of letters 
who was pure their imagination. His strong commitment to the Muktazilite was 
caused by his environment that was dominated by Muktazilite member.
5
 So, the 
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name Khawarizm (Khawarizm people) was identical with Muktazilite. He was too 
demonstrative in showing his school (maz\hab) because the strong of his 
commitment to Muktazilite. Even, in the explanation of Ibnu Khalikan, he stated 
that ‚if al-Zamakhsyari visits his friend home, he says to the people who open the 
door that inform your boss that Abu> al-Qa>sim al-Mu’tazili> is in the door‛. Abu> al-
Qa>sim was the tittle of al-Zamakhsyari.
6
 He died in the night of Arafah at 538 H. in 
Khawarizm after came back from Makkah. 
2. Al-Zamakhsyari Educational Background and His Works 
At the beginning, his father brought him to the tailor to learning about tailor, 
but he asked his father to brought him to the city to looking for knowledge, he said 
to his father ‚bring me to the city and leave me there‛, then he went to Bukhara to 
seeking for knowledge. Bukhara was the famous of knowledge center in that time, 
from this city al-Zamakhsyari got knowledge from Muslim scholars. Then, he went 
to the Merwe city and studied with Imam al-Sam’a>ni (d. 562 H), and he always 
moved among Khawarizm and Khurasan to getting for knowledge, such as exegesis, 
hadith, ushul fiqh, Arabic language and etc.7 
Several times later, during he studied there, his father died caused and forced 
him to came back to Khawarizm and studied with his teacher Abu Mudhar Mahmud 
bin Jarir al-Dhabbi al-Ashfahaniy (d. 507 H); a famous master of language and 
nah}wu in his era, he had a noble behavior and he was successful spreading the 
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Muktazilite school in Khawarizm.
8
 He was a figure who mastered a variety of 
knowledge. Under the guidance of this Muslim scholar al-Zamakhsyari had been 
successful to mastering Arabic literature, logic science, philosophy and theology. He 
also mastered other knowledge like language, culture, nah}wu, exegesis, hadith and 
etc.
9
 Finally, al-Zamakhsyari became the one of Muslim scholar that was respected 
by all societies and he placed the high position in the governance. 
 One day, al-Zamakhsyari was sick that caused him more concentrating to the 
religion studying activity such as reading, teaching and writing. He ever went to 
Bagdad and studied with many of Muslim scholars. Al-Zamakhsyari studied hadith 
with Abu al-Khattab (d. 494 H), Abu Sa’ad al-Jasymiy al-Muhsin bin Muhammad 
(d. 494 H) and Abu Mansur al-Jawaliy (d. 539 H), he studied fiqh with al-Syarif al-
Syajari (d. 542 H), he studied adab with Abu Hasan Ali bin al-Muzaffar al-Naisaburi 
and Abu Mansur Nashr al-Harits. At 526 H to the 529 H. al-Zamakhsyari was being 
in Makkah. Because of that, he was famous with the title of ‚Ja>r Allah‛ (Allah’s 
neighbor). During in Makkah, he was successful to writing his monumental work 
‚al-Kashsha>f‛.10 
Al-Zamakhsyari improved his knowledge that he was gotten from his 
teachers to his many students. Among them; Abu al-Mahasin Abd Rahman ibn 
‘Abdullah al-Bazzaz in Abyurad, Abu ‘Umar ‘Amir ibn al-Hasan al-Sahhar al-
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Zamakhsyar, Abu Sa’id Ahmad ibn Mahmud al-Syazili in Samarkand, Abu Thahir 
Saman ibn ‘Abd Malik al-Faqih in Khawarizm, Muhammad ibn Abu al-Qasim and 
Abu al-Hasan ‘Ali ibn Muhammad al-‘Umrani al-Khawarizmi.11 
Besides his two scientific activities; looking for knowledge by doing a 
journey to some places
12
 and teaching his knowledge to his students, al-Zamakhsyari 
also did a khowledge improvement activity through writing book activity. Al-
Zamakhsyari was a Muslim scholar that much created writing works; they had been 
around 50 books title in the variety of knowledge level; such as religion science, 
language, nah}wu, literature and etc. Those all as the proof of depth and diversity of 
knowledge he had. There were some of his creations those had been published and 
even had been printed for several times, and other creations still had been saved as 
manuscript in the several large libraries in Egypt, Holland and other some places.
13
 
Among his creations those had been produced, as follows: 
a. In the religion sector: Ta’li>m al-Mubtadi>’ wa Irsya>d al-Muqtadi>, Rasa>lah fi> 
H{ikmah al-Syaha>dah, Khas}a>’is} al-‘Asyrah al-Kira>m al-Bararah, al-Fa>’iq fi> 
Ghari>b al-H{adi>s\, al-Kasysya>f ‘an H{aqa>’iq Ghawa>mid} al-Tanzi>l wa ‘Uyu>n al-
‘Aqa>wi>l fi> Wuju>h al-Ta’wi>l, al-Kasyf fi> Qira>’a>t al-‘Asyr. 
b. In the language sector: Asa>s al-Bala>ghah, al-‘Asma>’ fi> al-Lughah, A’jab al-
‘Aja>ib fi> Syarh} La>miyah al-‘Arab, Jawa>hir al-Lughah, al-Dar al-Muntakhab fi> 
Kina>ya>t wa Isti’a>ra>t wa Tasybiha>t al-‘Arab, al-Mustas}fa> fi> Ams\a>l al-‘Arab, 
Mu’jam al-‘Arabi. Al-Fa>risi>. 
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c. In the nahwu science sector: al-Anmu>z\aj fi> al-Nah}wi, Syarh} Abya>t Kita>b 
Si>bawaihi, Syarh} al-Mufas}s}al, al-Mufarrid wa al-Mu’allif fi> al-Nah}wi, al-
Mufas}s}al, Muqaddimah al-‘Adab, Nakt al-I’ra>b fi> Ghari>b al-A’ra>b. 
d. In the literature sector: at}wa>q al-Z|ahb, Di>wa>n al-Zamakhsyari>, Di>wa>n al-
Tams\i>l, Di>wa>n al-Khat}ab, Rabi>’ al-Abra>r, al-Qas}i>dah al-Ba’u>diyyah, al-
Qas}i>dah fi> Su’a>l al-Ghaza>li>, Di>wa>n al-Rasa>’il.14 
e. And etc.: al-Fa>’iq fi> Ghari>b al-H{adi>s\, Rabi>’ al-Abra>r wa Fus}u>s} al-Akhba>r, 
Tasya>buh Asma>’ al-Ruwwah, al-Nas}a>is al-Kiba>r, D{a>llah al-Na>syid dan al-
Ra>’id fi> al-Fara>’id.15 
3. Comments and Criticism to al-Zamakhsyari 
From the result of research to the al-Zamakhsyari’s creations, the researcher 
can take the conclusion about the personality of al-Zamakhsyari and his depth 
knowledge and the feature of his creations. For example, Al-Sam’ani said ‚al-
Zamakhsyari is the figure that can be taken as example because his depth knowledge 
concerning literature and Arabic language‛. This comment is much related with al-
Zamakhsyari’s capability about his knowledge in the sector of language and 
literature. That is statement proper for him, because most of Muslim scholars have 
admitted the capability of this figure in language science. The same statement was 
proposed by Ibnu al-‘Anbari stated that al-Zamakhsyari is the master of nahwu. 
Then, Ibnu Khalikan praised the deepness of al-Zamakhsyari’s knowledge along 
with saying that ‚he is a great Muslim scholar in his era‛. He became the place and 
reference for the people to asking for question, so the other Muslim scholar always 
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came to him to getting for knowledge. Those praises for al-Zamakhsyari made him 
as reference in his era and even in the era after him.
16
 
Allah has bestowed good attributes to Imam al-Zamakhsyari, he was born as 
the humble and polite figure. One of his friend namely Rasyi>d al-Di>n al-Wat}wa>t} said 
that Imam al-Zamakhsyari is a patient one to the bitter truth and honesty. Al-
Zamakhsyari was a very careful one ein religion; he was the one who covered in the 
fields of science and virtue. Al-Qaft}i> said as the quote from al-Ima>m Abi> al-Yaman 
Zaid bin H{asan al-Kindi> that ‚al-Zamakhsyari is the one who knows much about 
intricacies of Arabic language in his era and very works hard to write his books‛.17 
Ibn H{ajar said that ‚he is the pious one‛.18 Ima>m al-Suyu>t}i> said that ‚he is the one 
who wide his knowledge, has many virtues, and he is very smart and generous‛.19 
All praises for al-Zamakhsyari were not only limited by expression that 
describing his expertise in the sector of language, but also in the sector of exegesis. 
Related with his expertise, Yaqut al-Hamawi stated that ‚al-Zamakhsyari is Imam 
in the sector of exegesis, nah}wu, language and literature. Even more than that, he 
appraised him as the Muslim scholar who teaches and applies his knowledge, he has 
many abilities and he has a deep knowledge concerning varieties sectors of 
knowledge. Those confirmations were addressed to him as the Muslim scholar who 
had a wide insight concerning knowledge. 
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Al-Zamakhsyari also got many criticisms from another Muslim scholar 
because his comprehension about Muktazilite that very influenced him in 
interpreting Qur’an verses. Therefore, a Muslim scholar namely Ma>ni’ bin Abd al-
H{ali>m saw that in arranging his exegesis book, the al-Zamakhsyari views were 
always dominated by the views of Muktazilite. He overreacted in expressing his 
support to the Muktazilite views, and his opposition to the views of Ahl al-Sunnah 
when interpreting one verse. Whereas, Qur’an is not the holy book for the certain 
school that should be interpreted with the certain way too.
20
  
B. Al-Kashsha>f 
1. Al-Kashsha>f and Its Publication 
Al-Zamakhsyari wrote his exegesis book that entitled al-Kahsha>f ‘an 
H{aqa>’iq al-Tanzi>l wa ‘Uyu>n al-Aqa>wi>l fi> Wuju>h al-Ta’wi>l began from the demand of 
a group that named his self with al-Fi’ah al-Na>jiyah al-‘Adliyah or named as 
Muktazilite by Ahl al-Sunnah. In the preface of al-Kashsha>f was being mentioned as 
follows: 
‚Indeed, I see our brothers in religion those combine the Arabic language 
science with the religion bases science. Every time they revert to me to 
interpreting Qur’an verses, I forward them some essences behind the screen. 
They are more amazed and interested, and they miss a composer that can 
collect those essences. They come to me with one suggestion, in order that I 
write for them the screen exposer of the essences of the verses that has been 
sent down, the contents those are contained in the Qur’an with the various 
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interpretations. Then, I write for them (at the beginning) the explanation that 
related with the opener of surah (al-fawa>tih} al-suwar) and some of essences 
that has been in surah al-Baqarah. Seemingly, this explanation becomes a 
long discussion, invites many questions and answers, and emerges long 
problems.‛21 
Therefore, al-Zamakhsyari mentioned that his brothers from Muktazilite met 
and asked him to writing the book of al-Kashsha>f, and the enthusiastic of the society 
were so big to knowing what al-Zamakhsyari explained about Qur’anic exegesis.22 
Then, he went to Makkah till met with the leader of governance namely Aba> al-
H{asan bin Wahha>s that motivated him also to writing that book and he could not 
rejected and finally he could finished his exegesis book.
23
 
Al-Kashsha>f book was compiled with tarti>b mush}a>fi; based on the sequence 
of the surah and verse in the Mushaf Usmani, that contains 30 chapters with 144 
surah, starts from surah al-Fatihah and it is closed by surah al-Na>s. In interpreting 
the Qur’an, al-Zamaksyari has begun with rational thinking that was supported by 
argumentations from hadith or Qur’an verses; is it related with sabab nuzu>l of a 
verse or not related with hadith in interpreting the Qur’an. In other word, if there 
was a hadith supported his interpretation he would take it but if nothing hadith he 
still dis his interpretation. Then, al-Zamakhsyari also always used Arabic poems 
(sya>’ir) to help him in interpreting the Qur’an verses. 
 
                                                          
21
al-Zamakhsyari>, al-Kasysya>f, Vol. 1, p. 8. 
22
H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, p. 38. 
23
al-Zamakhsyari>, al-Kasysya>f, Juz I, p. 19. 
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2. Methods of Interpretation in al-Kashsha>f 
The book of Al-Kashsha>f is the one of the exegesis book that is in the form 
of tafsir bi al-ra’yi24 by using tah}li>li> method.25 This book is classified like that 
because the data sources those interpreter uses in his analysis are more using a mind 
or it is always called with tafsi>r bi al-ijtiha>d or tafsi>r bi al-dira>yah. Tafsi>r bi al-ra’yi 
does not mean just rely on its ra’yu (mind) only. It is difficult even wrong, if tafsi>r bi 
al-ra’yi is not followed by tafsi>r bi al-ma’s\u>r, because it is a basis of the 
interpretation. In other word, if an exegesis book is categorized as bi al-ra’yi or bi 
al-ma’s\u>r it means the dominant factor from two of them in that exegesis book. 
                                                          
24Tafsi>r bi al-ra’yi is the interpretation problems such as interpretation that its explanation is 
taken based on ijtihad and interpreter thought after knowing Arabic language and its methods, law 
argumentation, and asbāb al-nuzūl, al-nāsikh wa al-mansūkh and etc. See al-Z|{ahabiy, al-Tafsi>r wa al-
Mufassiru>n, p. 25. Another opinion said that tafsir bi al-Ra’yi explain the contents of Qur’an verses 
by standing on the power of mind after knowing first the science of Arabic language and the science 
of shari’ah laws so nothing the contradiction with the interpretation product that has resulted. See 
Musa’īd Muslīm ‘Abdullāh, Aṭar al-Taṭawwur al-Fikr fi al-Tafsīr (Beirut: Dār al-Fikr, 1987), p. 96.   
25Tah}li>li> method is an interpretation method that explains the Qur’an verses with explaining 
all meanings and aspects those are contained in the Qur’an appropriate with  the series of verses in 
the Qur’an of Mus}h}af Us \ma>ni>. See Zahir bin Awad al-Alma’i, Dira>sa>t fi al-Tafsi>r al-Maud}u>’i> li al-
Qur’a>n al-Kari>m (Riya>d}: t.p., 1404 H), p. 18. As quoted from Quraish Shihab, dkk. Sejarah  dan 
‘Ulumu al-Qur’an, p. 172.  There is Muslim scholar also comprehends this method with the method 
that is used to interpreting the Qur’an verses by explaining the varieties aspects those contain in the 
interpreted verses and explaining the meanings in those verses with the expertise and tendency of 
interpreter who interpret the Qur’an verses. See Abd al-Hayy al-Farmawi>, al-Bida>yat fi al-Tafsi>r al-
Maud}u>’i>, p. 24. See also M. Quraish Shihab, Tafsir al-Qur’an Dengan Metode Maudu>’i>: Beberapa 
Aspek Ilmiyah Tentang al-Qur’an (Jakarta: Perguruan Tinggi Ilmu al-Qur’an, 1986), p. 37. See also 
Nashruddin Baidan, Metode Penafsiran al-Qur’an: Kajian Kritis Terhadap Ayat-Ayat Yang Beredaksi 
Mirip (Yogyakarta: Pustaka Pelajar, 2002), p. 68. Compare with Ahmad Syurbasi, Qis}s}at al-Tafsi>r, 
the translation by Zufran Rahma, Study Tentang Sejarah Perkembangan Tafsir al-Qur’an al-Kari>m 
(Jakarta: Kalam Mulia, 1999), p. 232. Usually the things those served by using this method are the 
common definition of vocabulary of verse, Muna>sabah/the relation of verse with the verse before, 
Sabab Nuzu>l, general meaning of verse, the taken law and exposing the varieties opinions of the 
school Muslim scholar. Also some of Muslim scholar add it with the explanation about Qira>’at, I’ra >b 
of the interpreted verse, and the superiorities of its words arrangement. See M. Quraish Shihab, 
Kaidah Tafsir: Syarat, ketentuan dan Aturan yang Patut Anda Ketahui Dalam Memahami Ayat-Ayat 
al-Qur’an (Tangerang: Lentera Hati, 2013), p. 378. 
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Therefore, because the dominant in al-Kashsha>f is al-ra’yu, so this exegesis book is 
categorized tafsi>r bi al-ra’yi, although he uses also tafsi>r bi al-ma’s\u>r in his exegesis 
book.
26
 
For example, when he interpreted QS al-Fi>l/105:1-5. 
                               
                       
      
The meaning: 
Have you (O Muhammad p.b.u.h.) not seen how your Lord dealt with the 
owners of the Elephant? [The Elephant Army which came from Yemen under 
the command of Abrahah al-Ashram intending to destroy the Ka’bah at 
Makkah]. Did he not make their plot go astray? And He sent against them 
birds, in flocks. Striking them with stones of Sijji>l (baked clay). And He 
made them like (an empty field of) stalks (of which the corn) has been eaten 
up (by cattle).
27
 
The verse above was interpreted by al-Zamakhsyari by using narrative from 
Ibnu Abbas as follows: 
 ةسينك نىب يشاجنلا ةمحصأ لبق نم نميلا كلم مرشلأا حابصلا نب ةىربأ ّنأ ىور
 دعقف ةنانك نم لجر جرخف ،جالحا اهيلإ فرصي نأ دارأو ،سيلقلا اىاسمو ءاعنصب
 حيرلا اهتلمحف اران برعلا نم ةقفر تججأ :ليقو .كلذ وبضغأف ،لايل اهيف
 ،اهتقرحأف ناكو ،دوممح وسما ول ليف وعمو ةشبلحاب جرخف ةبعكلا ّنمدهيل فلحف
ةيناثم :ليقو .هيرغ لايف رشع انثاو ،اميظع ايوق  ناكو ،ليف فلأ وعم ناك :ليقو
                                                          
26
H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, p. 38.   
27
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language (Riyadh: Darussalam, 2007), p. 838. 
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 ةماته لاومأ ثلث ويلع ضرعو بلطلما دبع ويلإ جرخ سمغلما غلب املف ،هدحو
هوهجو املك اوناكف ،ليفلا مّدقو وشيج أبعو بىأف ،عجيرل  ،حبري لمو كرب مرلحا لىإ
 ليقو .ادوس ايرط للها لسرأف ،لورى تاهلجا نم هيرغ لىإ وأ نميلا لىإ هوهجو اذإو
 نم بركأ ويلجر في نارجحو ،هراقنم في رجح رئاط لك عم .اضيب :ليقو ارضخ
 مأ دنع اهنم ىأر ونأ امهنع للها ىضر سابع نبا نعو .ةصملحا نم رغصأو ةسدعلا
مخ زيفق ونح ئناىيرافظلا عزلجاك ةرمبح ةطط28 
The meaning:  
Narrated that Abrahah bin al-Shabah al-Asyram the Yaman leader from 
Ashhamah al-Najasy built a church in San’a, it was named al-Qullais. He 
wanted if the people visited/did a pilgrimage to that church, the Arabian 
from Kinanah came to the church in the night and contaminated it with the 
dirty that made Abrahah was so angry. Another version said that there were 
several Arabians turned on the fire then the wind blew till burned the church. 
Then Abrahah swore to destroyed Ka’bah. Abrahah led Habsy troops and 
brought a strong and big elephant namely Mahmud. He also brought 12 other 
elephants, in another version said 8 elephants, even some said that 1000 
elephants. In the border of Makkah the troops were restrained by Abdul 
Muttalib in order to do not break Ka’bah as the retaine is 1/3 properties of 
Tihamah. But Abrahah still attacked and brought his elephants. The 
elephants if were directed to the Makkah, they did not move, but if they were 
directed to Yaman or another direction, they run away directly. Then Allah 
sent the black birds those brought stones in their beaks and their feet then 
threw the stones to the Abrahah troops those made them died.
29
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al-Zamakhsyari>, al-Kasysya>f, Vol. 4, p. 797. 
29
H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, p. 39-40. 
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3. Al-Kashsha>f Exegetical Motives and Orientation 
In his exegesis explanation appears an orientation/ittija>h and motive/lawn 
from al-Kashsha>f book as tafsi>r lugha>wi30 and also tafsi>r i’tiza>li > (the exegesis book 
that has Muktazilite school tendency). The first impression will appear when read 
and observe this exegesis book is the superiority of this book in expressing and 
digging language side/bala>ghah of the noble Qur’an. The expertise of al-
Zamakhsyari in the sector of Arabic language probably gives a strong influence in 
his effort to interpret the Qur’an verses. In other side, al-Kashsha>f arrangement with 
language motive was supported by the interest of Muslim society in Masyriq region 
(the east part of Arab) to the Arabic literature is bigger than the interest of Muslim 
society in Magrib region (the west part of Arab).31 
The language approach that al-Zamakhsyari was used makes al-Kashsha>f 
book has one strong and famous exegesis motive; its lugha>wi (language) motive, 
although he used other approaches like fiqh and theology.32 He struggled and 
                                                          
30Tafsir Lughawi is the interpretation that tries to explain the meanings of Qur’an by using 
the rules of language or tafsir lughawi is explaining the noble Qur’an through semiotic and semantic 
those included etymology, morphology, lexical, grammatical, and rhetorical. See Abd Muin Salim, 
Metodologi Tafsir, Sebuah Rekonstruksi Epistimologis, (Ujung Pandang: Alauddin University Press, 
1999) p. 34.    
31
H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, p. 40. 
32Tafsir fiqh is interpretation motive that is colored with fiqh or ahkam verses. See Ahmad 
Izzan, Metodologi Ilmu Tafsir, (Bandung: Tafakkur, 2011), hal. 200. This motive substantially 
contains with the problems about fiqh such as praying, zakat, fasting till the contemporary issues. 
Usually the fiqh motive is named with tafsi>r a>yat ah}ka>m that contain with the laws about fiqh; is it 
obligatory, sunah, makruh, mubah and haram. See Abdul Mustaqin, Dinamika Sejarah tafsir al-
Qur’an, (Yogyakarta: Adab Press, 2012), p. 117.  Then, the theology motive interpretation is an 
interpretation with using an Islamic thought tendency or its interpretation motive is theology motive. 
The interpretation like this is constituting the one of Qur’an interpretation shape that is not only 
written by certain sympathizer of theology group, but also constitute the interpretation that is used to 
support the certain theological view. This interpretation model will talk much about the themes of 
theology than the main messages of the Qur’an. See Abdul Mustaqim, Aliran-Aliran Tafsir; Dari 
Periode Klasih hingga Kontemporer (Yogyakarta: Kreasi Warna, 2005), p. 70. 
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succeeded to express the bala>ghah shapes of Qur’an, it was being admitted by 
Muslim scholars; for example Imam al-Dzahabi admitted that is still nothing of 
exegesis book that can equal al-Kashsha>f in expressing the interpretation that was 
dig from expertise of language side of Qur’an.  It is not be surprise again that the 
emergence of exegesis books thereafter were inspired and took al-Kashsha>f as main 
reference, although they were be the opposition of it.
33
 
Beside language, he also used fiqh approach, such as when he interpreted QS 
al-Fa>tih}ah}/1:1. 
         
The meaning: 
In the name of Allah, the Most Gracious, the Most Merciful.
34
 
In al-Kashsha>f, al-Zamakhsyari explained that all Qurra and Fuqaha from 
Medina, Basra and Sham considered that basmalah above is not constitute of al-
Fa>tih}ah} surah and nor verse of another surah, but just separator among the surah and 
to get a blessing from god. Then, all Qurra >’ and Fuqaha>’ from Makkah and Kufah 
considered it as the one of al-Fa>tih}ah and othe surah verse.
35
 
From the differences of opinion concerning this basmalah, so the school who 
said that basmalah is not verse is Abu Hanifah School, they don’t clarify basmalah 
when read al-Fatihah in the prayer. Imam al-Syafi’i and all his followers clarify it 
because they consider that basmalah is one of the verses in al-Fatihah and another 
surah verse except al-Taubah surah. 
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H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, p. 41. 
34
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language, p. 11. 
35
See al-Zamakhsyari>, al-Kasysya>f, Vol. 1, p. 1. 
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Another example, when al-Zamakhsyari interpreted QS al-Maidah/5:6. 
                                 
                 
The meaning: 
O you who believe! When you intend to offer al-S{ala>t (the prayer), wash 
your faces and your hands (forearms) up to the elbows, rub (by passing wet 
hands over) your heads, and (wash) your feet up the ankles.
36
 
When al-Zamakhsyari interpreted wamsahu> bi ru’u>sikum in the verse above, 
he forwarded the differences those happened among Imam al-Syafi’i, Malik and Abu 
Hanifah. Imam Malik comprehended that when the people wipe the head they should 
wipe it all, all parts of head. Imam Syafi’i argued that just wipe some parts of head, 
and Imam Abu Hanifah said that just wipe a quarter of head. Al-Zamakhsyari did 
not support anything of those opinions, but he stated that wiping some or all of parts 
of head has a same definition; its put hand on the head in that purposes to wipe the 
head. In interpreting the law (fiqh) verses seemingly al-Zamakhsyary tried to be 
neutral although he was a follower of Hanafi.
37
 
Another motive in al-Kashsha>f exegesis book is theological motive, as his 
tendency to Muktazilite view. His fanaticism to the Muktazilite sect caused al-
Kashsha>f contained much of interpretations those supported Muktazilite view that 
used a rational thinking The Muktazilite side of al-Kashsha>f is seen when al-
Zamakhsyari interpreted the verses related with Muktazilite teachings, especially 
the five principles of their teachings (al-us}u>l al-khamsah). 
                                                          
36
Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language, p. 155.. 
37
See al-Zamakhsyari>, al-Kasysya>f, Juz I, h. 99. 
53 
 
When al-Zamakhsyari interpreted the verse that contradicted with 
Muktazilite views, he tried very hard for canceling and diverting the visible meaning 
to another meaning of that word. The mistake like that always happened to the 
Muktazilite Muslim scholar and also to the some philosophers.
38
 
For example, the concept of god oneness among Muktazilite is the 
impossible for human beings to seeing god in the world and in hereafter. For 
example, al-Zamakhsyari interpreted QS al-Qiyamah/75: 22-23.  
                    
The meaning: 
Some faces that day shall be na>d}irah (shining and radiant). Look at their 
Lord (Allah).
39
 
Al-Zamakhsyari diverted the meaning of na>z}irah from its origin meaning 
‚seeing‛ to the another meaning; its tawaqqu’ and raja’ (waiting and expecting). He 
did it because seeing god comprehension is contradicted with Muktazilite view.
40
 
Another way that seems in al-Kashsha>f (if the verse that want to be 
interpreted is contradicted with Muktazilite view) is the classifying of muh}kama>t 
and mutasya>biha>t verses. The verses those agreed with his theological teaching were 
categorized as muh}kama>t verses. If not, the verses were categorized as mutasya>biha>t 
verses. After that, mutasya>biha>t verses would be interpreted to another meaning so 
those will be same with muh}kama>t verses. He expressed it when he interpreted QS 
Ali Imran/3:7. 
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H. M Rusydi Khalid, Mengkaji Metode Para Mufassir, h. 42. 
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Muhammad Muhsin Khan & Muhammad Taqiuddin al-Hilali, Interpretation of the 
Meanings of the Noble Qur’an in the English Language, p. 791. 
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See al-Zamakhsyari>, al-Kasysya>f, Vol. 4, p. 662. 
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                           
}  تامَكْحمح{  هابتشلااو لامتحلاا نم تظفح نأب اتهرابع تمكحأ}  تا هبِاشَتحم{ 
تاهبتشم  تلامتمح} هباتهكْلا ُّمحأ َّنحى{  ّدرتو اهيلع تابِاشتلما لمتح باتكلا لصأ ىأ
 كلذ لاثمو ،اهيلإ} لا حراصَْبْلأا حوحكهرْدحت{ ]:ماعنلاا103[ ،}  ةَر
هظان ا هبَِر لىهإ]{:ةمايقلا23 [ 
From the explanation above it may be seen that he categorized QS al-
An’am/103 which said that ‚Allah is impossible to be seen in the world and in 
hereafter‛ as muh}kam verse, and QS al-Qiyamah: 23 which said that ‚the believer 
can see god in hereafter‛ as mutasya>bih verse. This is different with Ahl al-Sunnah 
wa al-Jamaah view that said Allah could not be seen in the world but in hereafter the 
believer will enjoy in seeing the face of Allah clearly. 
4. Comments and Criticism to al-Kashsha>f 
Al-Kahshsa>f has been admitted by Muslim scholars. It has a high quality and 
has several superiorities those make it different from another exegesis book. Among 
its superiorities are: 
a. His interpretation is able to expose the secrets of bala>ghah in the Qur’an. 
In this case, al-Dzahabi stated that nothing another exegesis book is able 
to compete al-Kashsha>f in the past and present time. The same praise was 
expressed by Ibnu Khaldun. When Ibnu Khaldun told about the 
interpretation that used language, i’ra>b and bala>ghah approaches, he 
stated that many interpretations contain those approaches but al-
Kashsha>f is the best. 
b. Al-Kashshaf, is an exegesis book whose content is simple and is not 
complicated as the explanation of al-Zarqani. 
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c. It is clear from isra>’iliyya>t, except in the story of Prophet David and 
Solomon. If he expressed the isra>’iliyya>t story he stated its wrong.  
d. It holds on Arabic language and its rules, and naz}m (sentence 
composition) in explaining the purpose of verse. 
e. Explaining the miracle aspects of Qur’an in many verses of Qur’an those 
could not be competed with human being by using literature approach. 
f.  Dialogic in explaining his interpretation. 
The excellences and fames of this exegesis book seem from the responds of 
many interpreters after him through explanation (syarh}) and summary (khula>s}ah}) 
books; is it in the form of praise or stricture even there are Muslim scholar give 
praise along with stricture. Among the Muslim scholars who criticize al-Kashsha>f 
because of its Muktazilite views are Ahmad bin al-Munir al-Iskandariy, ibn Qayyim 
al-Jauziyyah, Taqiyuddin al-Subki, Abu Hayyan al-Andalusi, Ibn Khaldun, Syeikh 
Haydar al-Hirawi dan Jalaluddin al-Suyuti. Several of them arranged a book for 
debating the Muktazilite views of al-Kashsha>f such as al-Intis}a>f fi> ma> 
Tad}ammanahu al-Kashsha>f min al-i’tizal, the work of Ahmad bin al-Munir al-
Iskandariy al-Maliki. This book criticized so much the Muktazilite view of al-
Kashsha>f. Another work is al-Ka>fi> al-Sya>fi fi> Takhri>j Ah}a>di>s\ al-Kashsha>f, the work 
of Ibn Hajar al-‘Asqalani. In particular, this book explains hadith of al-Kashsha>f and 
exposes the varieties of Muslim scholar opinions about its validity (s}ah}i>h or d}a’i>f). 
Another book that particularly clarifies syawa>hid lughawiyyah like his poem (sya>’ir) 
is the book of Masya>hid al-Ins}a>f ‘ala Syawa>hid al-Kashsha>f, the work of syekh 
Muhammad Ulyan al-Marzuqi al-Syafi’i.41 
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The praises are delivered to al-Kashsha>f because al-Zamakhsyari is the 
Muslim scholar who mastering Arabic language, i’ra>b, bala>ghah and Arabic poems 
so he could explained the miracle of Qur’an from its beautiful language and its 
composition. Hence, the criticism for al-Kashsha>f because its writer is the people 
who has Muktazilite views and he tried to deflecting some verses with the way of 
ta’wi >l and istidla>l in order that will be in the same way with Muktazilite faith. The 
criticism to al-Kashsha>f also because this book just taking a little argumentation 
from hadith, this book also likes to take a weak hadith about the virtue of surah and 
its writer was tough and sometimes degrading the Muslim scholar of Ahl al-Sunnah 
wa al-Jamaah. Therefore, Imam al-Dzahabi said ‚Mah}mu>d bin ‘Umar al-
Zamakhsyari is the pious interpreter but he is the caller of Muktazilite, we wish 
Allah protects us, therefore, be careful with his al-Kashsha>f. But, I argued that the 
one who may learn this book is the people who have a good comprehension about 
prophetic tradition as what Ibnu Khaldun and Ibnu Hajar said.42 
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Rah}ma>n bin Sulaima>n al-Ru>mi>, Buh}u>s\ fi> Us}u>l al-Tafsi>r wa Mana>hijuh (4thEd; Kairo: Maktabah al-
Taubah, 1419 H), p. 152. 
57 
 
CHAPTER IV 
AL-ZAMAKHSYARI’S THOUGHT ABOUT THE CONCEPT OF AL-‘ADL 
(GOD JUSTICE) IN AL-KASHSHA<F 
Before the writer explains the al-Zamakhsyari’s thought about the concept of 
al-‘adl (God justice), the writer hereby show the Qur’an verses those related with al-
‘adl (God justice) and also the Qur’an verses those are seemingly contradiction with 
al-‘adl (God justice).   
A. Qur’anic Verses of al-‘Adl (God justice) 
QS Ali Imran/3:18. 
                                 
         
The Meaning: 
Allah bears witness that la> ila>h illa Huwa (none has the right to be 
worshipped but He), and the angles, and those having knowledge (also give 
the witness); (He always) maintains his creation in justice. La> ila>h illa Huwa 
(none has the right to be worshipped but He), the All-Mighty, the All-Wise.
1 
QS al-Baqarah/2:272. 
                          
                            
          
The Meaning: 
Not upon you (Muhammad p.b.u.h.) is their guidance, but Allah guides 
whom He wills. And whatever you spend in good, it is for yourselves, when 
you spend not except seeking Allah’s countenance. And whatever you spend 
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in good, it will be reapid to you in full, and you shall not be wronged.
2
 
QS al-Nisa>/4:79 
                             
             
The Meaning: 
Whatever of good reaches you is from Allah, but whatever of evil befalls you 
is from yourself. And we have sent you as a messenger to mankind, and Allah 
is sufficient as a witness.
3
 
QS al-Baqarah/2:286. 
                          
The Meaning: 
Allah burdens not a person beyond his scope. He gets reward for that (good) 
which he has earned, and he is punished for that (evil) which he has earned.
4 
QS al-Kahfi/18:29. 
                               
                           
            
The Meaning: 
And say: ‚the truth is from your lord‛. Then whosoever wills, let him 
believe; and whosoever wills, let him disbelieve. Verily, we have prepared for 
the Za>limu>n (polytheists and wrongdoers), a fire whose walls will be 
surrounding them (disbelievers in the Oneness of Allah). And if they ask for 
help (relief, water), they will be granted water like boiling oil, that will scald 
their faces. Terrible is the drink and an evil Murtafaq (dwelling, resting 
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place).
5
 
QS al-Sajdah/32:7. 
                      
The Meaning: 
Who made everything he has created good and He began the creation of man 
from clay.
6
 
QS al-Sajdah/32:17. 
                             
The Meaning: 
No person knows what is kept hidden for them of joy as a reward for what 
they used to do.
7
 
QS al-Nisa>/4:49. 
                           
The Meaning: 
Have you not seen those who claim sanctity for themselves? Nay, but Allah 
sanctities whom He wills, and they will not be dealt with injustice even 
equal to the extent of a fati>la>.8  
QS al-Baqarah/2:108. 
                             
              
The Meaning: 
Or do you want to ask your Messenger as Mu>sa> (Moses) was asked before? 
And he who changes faith for disbelief, verily, he has gone astray from the 
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right way.
9
 
QS al-Taubah/9:72. 
                          
                             
    
The Meaning: 
Allah has promised the believers – men and women, gardens under which 
rivers flow to dwell therein forever, and beautiful mansions in gardens of 
‘And (Eden Paradise). But the greatest bliss is the good pleasure of Allah. 
That is the supreme success.
10
 
QS al-Ah}qa>f/46:14. 
                        
The Meaning: 
Such shall be the dwellers of paradise, abiding therein (forever) a reward for 
what they used to do.
11
 
QS al-Tagha>bun/64:2. 
                            
The Meaning: 
He it is who created you, then some of you are disbelievers and some of you 
are believers. And Allah is All-seer of what you do.
12
 
QS al-Anbiya>/21:47. 
                        
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                       
The Meaning: 
And we shall set up balances of justice on the day of resurrection, and then 
none will be dealt with unjustly in anything. And if there be the weight of a 
mustard seed, we will bring it. And sufficient are we to take account.
13
 
QS Ya>si>n/36:54. 
                           
The Meaning: 
This day none will be wronged in anything, nor will you be requited anything 
except that which you used to do.
14
 
QS Fus}s}ila>t/41:46. 
                              
The Meaning: 
Whosoever does righteous good deed, it is for his own self; and whosoever 
does evil, it is against his own self. And your lord is not at all uhjust to (His) 
servants.
15
 
QS a;-Nisa>/4:40. 
                          
    
The Meaning: 
Surely, Allah wrongs not even of the weight of an atom, but if there is any 
good. He doubles it, and gives from him a great reward.
16
 
QS al-Kahfi/18:49. 
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                         
                         
           
 
The Meaning: 
And the book will be placed, and you will see the Mujrimu>n (criminals, 
polytheists, sinners), fearful of that which is therein. They will say: ‚woe to 
us‛! what sort of Book is this that leaves neither a small thing nor a big 
thing, but has recorded it with numbers!‛ and they will find all that they did, 
placed before them, and your lord treats no one with injustice.
17
  
QS al-Nah}l/16: 118. 
                               
         
The Meaning: 
And to those who are Jews, we have forbidden such things as we have 
mentioned to you before. And we wronged them not, but they used to wrong 
themselves.
18
 
QS Yu>nus/10: 108. 
                             
                        
The Meaning: 
Say: ‚O you mankind! Now truth has come to you from your lord. So 
whosoever receives guidance, he does so for the good of his own self; and 
whosoever go astray, he does so to his own loss; and I am not (set) over you 
as Waki>l (disposer of affairs to oblige you for guidance). 
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QS al-Ah}za>b/33:62. 
                    
The Meaning: 
That was the way of Allah in the case of those who passed away of old, and 
you will not find any change in the way of Allah.
19
 
B. Al-Zamakhsyari’s Interpretation of al-‘Adl (God Justice) in al-Kashsha>f 
In explaining argumentations about al-‘adl (God justice), the Muktazilite 
comments that ‚actually, the health mind can explain about al-‘adl (God justice) and 
abolish his wrong deed. There are several verses those explain about this; one of 
them is Allah’s revelation in QS Ali Imran/3: 18. 
                                 
         
The Meaning: 
Allah bears witness that la> ila>h illa Huwa (none has the right to be 
worshipped but He), and the angles, and those having knowledge (also give 
the witness); (He always) maintains his creation in justice. La> ila>h illa Huwa 
(none has the right to be worshipped but He), the All-Mighty, the All-Wise.
20
 
Related with the verse above, al-Zamakhsyari also gave a commentary that 
there are two God attributes those set in this verse; His oneness and His justice. As 
he interpreted زيزعلا by saying ‚none God that can compete Him or beat Him, and 
he interpreted ميكحلا by saying ‚none that can judge His deed‛.21 So, none that can 
compete Him or beat Him because He is The All-Mighty God (زيزعلا) and none is 
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wiser than Him because He is The All-Wise God (ميكحلا). 
Next, al-Zamakhsyari said that if there is someone says ‚what does Allah 
mean in this verse by mentioning the people who have knowledge gather with Allah 
and His Angle about witness on the oneness and the justice of God? Then he 
answered that they are the people who determine the oneness and the justice of God 
with clear argumentations and real proofs. Al-Zamakhsyari called them as ‘’ulama>’ 
al-‘adl wa al-tauhi>d‛.22 
Furthermore, Allah’s revelation that was mentioned after the verse above  َّنِإ
 ُملاْس ِْلْا ِوَّللا َدْنِع َني ِّدلا is tauki>d from the previous verse. Allah’s revelation that said 
)َوُى َّلاِإ َوِلإ لا( is talking about tauhi>d (the oneness) and his revelation that said  ًامِئاق(
)ِطْسِقْلِاب is talking about ta’di>l (the justice) and next if both of them are connected 
with  َّنِإ( )ُملاْس ِْلْا ِوَّللا َدْنِع َني ِّدلا  the sentence of this verse indicates that Islam is al-
‘adl and al-tauhi>d; religion in the side of Allah.23 Therefore, al-Zamakhsyari 
expressed his opinion in his interpretation of this verse that there are two main 
principles in Islamic teaching; the oneness of God (tauhi>d) and the justice of God 
(al-‘adl), he seemingly connected the verse 18 and 19 of surah Ali Imra>n. 
The view of al-‘adl (God justice) related with the view of human freedom 
and absolute dominance of God.
24
 So basically, the explanation about al-‘adl (God 
justice) much related with human and God deed. The God will be said just if his 
attributes is good. The God will never do wrong deed (z{a>lim) to human beings, He 
will never give burden to His servants beyond their capacity and capability, and He 
will never break His promise.   
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1. Human and God Deed 
According to Muktazilite sect, human beings have freedom in having 
intentions and controlling their deeds. As al-Zamakhsyari’s interpretation of QS al-
Baqarah/2:272. 
             
The Meaning: 
Not upon you (Muhammad p.b.u.h.) is their guidance, but Allah guides 
whom He wills.
25
 
In the verse above al-Zamakhsyari said that huda> (guidance) is not created by 
God, but it is created by His servant for himself. Al-Zamakhsyari defined huda> 
(guidance) with lut}f. He converted huda> in the verse above to the meaning of lut}f 
(flaccidity) because he argued that human being creates his deed for himself. So, the 
meaning of the verse above is Allah gives the flaccidity to whom He wills.
26
 A same 
opinion was expressed by al-Zamakhsyari in his interpretation of QS al-An’a>m/6:39. 
                        
The Meaning: 
Allah sends astray whom He wills and He guides on a straight path whom He 
wills.
27
 
al-Zamakhsyari said that if Allah wishes people going astray it means that 
people is not given a lut}f by Allah and on the opposite, if Allah wishes people to be 
in the straightway it means that Allah gives them lut}f and they practice lut}f which 
have given to them by Allah in their lives. Furthermore, al-Zamakhsyari interpreted 
هللضي with هلذخي and هلخي because according to him as the opinion from his school 
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(Muktazilite) that Allah does not create an error/badness and also goodness, it is 
different with Ahl al-Sunnah who said that Allah creates goodness and badness to 
the human being.
28
 
As the explanation of al-Zamakhsyari in his interpretation of QS al-
Nisa>/4:78. 
                            
   
The Meaning: 
And if some good reaches them, they say, ‚this is from Allah‛, but if some 
evil befalls them, they say, ‚this is from you‛.29 
And QS al-Nisa>/4:79. 
                         
The Meaning: 
Whatever of good reaches you is from Allah, but whatever of evil befalls you 
is from yourself. 
Both verses above explain that human beings are given goodness or 
enjoyment by Allah because they have good and special relations with Allah. So, 
they are given superiority, goodness, safety, and examination by Allah. On the 
contrary, if the human beings get badness, it means that it comes from their selves 
because all things that fall on the human beings are because of their hands (deeds).
30
 
From the explanation above, it may be seen that human beings determine all 
their deeds, and they also will get the result of what they have done. The human 
beings choose to be unbeliever (Ka>fir) and also choose to be believer (Mu’min). As 
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al-Zamakhsyari said in his interpretation of QS al-Kahfi/18: 29. 
                        
The Meaning: 
And say: ‚the truth is from your lord‛. Then whosoever wills, let him 
believe; and whosoever wills, let him disbelieve.
31
 
Al-Zamakhsyari said that the truth is the choice from someone about what 
he wants; he wants to choose a true way or wrong way. In the view of al-
Zamakhsyari, this verse included command and choice because when the people are 
given a power to choose between two of their choices (believer or unbeliever), it 
means that people are commanded to choose between them (believer or unbeliever) 
those were prepared for him.
32
 
Further, al-Zamakhsyari said in his interpretation of QS al-Tagha>bun/64: 2 
                             
The Meaning: 
He it is who created you, then some of you are disbelievers and some of you 
are believers. And Allah is All-seer of what you do.
33
 
He said that human beings are those who create an error deed and they also 
do it, similarly to the faith, they create a faith and they also do it and they know the 
consequence of the faith and error deed which they do. Al-Zamakhsyari explained 
that the meaning of Allah bestows the human beings his comfort that was created by 
Him is in order that human beings may pay attention and contemplate Allah’s 
giving for them, so they will become a grateful servant. But, most of human beings 
do not do it and they become separated and isolated each other into several groups. 
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Therefore, in this verse said that among them there are infidels and there are 
believers. From the explanation above, it could be understood that human beings 
become the believer or the infidel because Allah has bestowed his comfort to them, 
so the people who use it well will be the believers, and they who do not use it well 
and separated each other will be the infidels. So according to him, if Allah really 
creates the people to be infidel so why Allah gives a knowledge to them about 
that?
34
 
Furthermore, Allah obligates to give a reward and heaven to the human 
beings who choose to believe Him and He obligates to give a sin and hellfire to the 
human beings who choose to be infidel as the sign of His justice. 
Next, the peoples who have been purified by Allah as described in QS al-
Nisa/4: 49. 
                            
The Meaning: 
Have you not seen those who claim sanctity for themselves? Nay, but Allah 
sanctities whom He wills, and they will not be dealt with injustice even 
equal to the extent of a fati>la>.35  
This verse was interpreted by al-Zamakhsyari by saying that Allah purifies 
the people who He pleases; the holy servants among human beings and have purity 
attribute.
36
 It means that Allah is not only make them pure but also the human 
beings must make themselves pure first by doing any kinds of goodness those can 
bring them to the purity 
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2. Allah is impossible to do wrong deed (z}a>lim)/ He should do good and best 
deed to His servant 
All discussions above those have been explained indicating that Allah will 
never do wrong deed to his servants. There are many verses in the Qur’an explain 
about that. One of them is QS al-Kahfi/18:49. 
                         
                         
         
The Meaning: 
And the book will be placed, and you will see the Mujrimu>n (criminals, 
polytheists, sinners), fearful of that which is therein. They will say: ‚woe to 
us‛! what sort of Book is this that leaves neither a small thing nor a big 
thing, but has recorded it with numbers!‛ and they will find all that they did, 
placed before them, and your lord treats no one with injustice.  
The verse above explains that all human deeds will be recorded by Allah; 
small or big deed, Ibnu ‘Abba>s said that ‚the small is smile and the big is laughing‛, 
according to Sa’i >d bin Jabi>r that ‚the small is touching and the big is doing 
adultery‛. So, nothing of human deeds in this world except all are recorded by Allah 
in the one book, so Allah will never be wrong in judging his servant as it is 
mentioned in the last part of verse above. Al-Zamakhsyari interpreted that Allah is 
being wrong if He records the deed that humans do not do it, He adds the torture of 
humans over their rights, and He torments them without they do a mistake such as 
Allah torments the child from polytheist because the sin of his parents. Therefore, 
the human beings will bear all their deeds as a form of God justice; He does not 
commit wrong deed to His servants.
37
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The same manner, as Allah explains in QS Ya>si>n/36:54. 
                          
The Meaning: 
This day none will be wronged in anything, nor will you be requited anything 
except that which you used to do.
38
 
According to al-Zamakhsyari, this verse is an overview about the things that 
are promised by Allah in hereafter; they are promised a heaven as the reply or result 
of their kindness they have done, which is the peak of the happiness and 
enjoyment.
39
 So, none will feel getting wrong judgment of the reply that is given to 
them by Allah because of their deeds. 
Allah just wishes his servants getting guidance, faith, and to be a good 
people and Allah never wishes them going astray, to be infidel, and to be evil man. 
The argumentation was expressed by Muktazilite to strengthen their opinion is QS 
Gha>fir/40:31 
               
The Meaning: 
And Allah wills no justice for (His) servants.
40
 
Al-Zamakhsyari interpreted this verse by saying Allah does not wish the 
wrong deed to his servants; he does not want to destroy them because he has the 
justice attribute, and they have a right on what they have done. This has same 
meaning with Allah’s saying رْفُكْلا ِهِدابِِعل ىضْر َي لاَو ‚Allah does not wish the infidel 
for his servant‛, it means that Allah does not want his servants to do a wrong deed, 
so Allah destroys them because their wrong deed. The word ملظ in the verse above is 
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nakirah, therefore Allah does not want anything of wrong deed for his servants. Al-
Zamakhsyari interpreted ةدارلاا (wish) with ءاضرلا (willingness).41 
The secondary verses that support verse above are QS Ali Imran/3:32. 
            
The Meaning: 
The Allah does not like the disbelievers.
42
 
QS Ali Imran/3:57. 
           
The meaning: 
And Allah does not like the za >limu>n (polytheists and wrongdoers).43 
QS Ali Imran/3:108.  
                            
The Meaning: 
These are the verses of Allah. We recite them to you in truth, and Allah wills 
no justice to the ‘Alimi>n (mankind, jinn and all that exists).44 
In QS Ali Imran/3:108 above, al-Zamakhsyari interpreted that the verses are 
read with correct and just; it is the reply to the people who perform good deeds and 
bad deeds suitable with their right. The word املظ is nakirah because Allah does not 
want to do wrong deed to all His creations without exception. Furthermore, al-
Zamakhsyari said that the Most Holy of Allah (الله ناحبس) from the people who give 
Him ira>dah (the Wish) as attribute which is not good. The people who he means is 
Ahl al-Sunnah who said that ‚whatever that Allah wants surely it will be, and 
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whatever that Allah does not want surely will never be‛.45 
3. Allah will never give a burden to human beings beyond their ability and 
capacity 
According to Muktazilite, Another thing that included to al-‘adl (God 
justice) is when Allah does not give burden to anyone beyond his ability and 
capacity. The basis verse that he used is the last verse of surah al-Baqarah: 
                         
The Meaning: 
Allah burdens not a person beyond his scope. He gets reward for that (good) 
which he has earned, and he is punished for that (evil) which he has earned.
46
 
al-Zamakhsyari interpreted this verse by saying that Allah will never burden 
the people beyond their abilities and capacities, and always gives them easiness 
without a limitation of their abilities and capacities. Then, Al-Zamakhsyari 
mentioned that this is the information which included to the God mercy and justice. 
Such as in the Qur’an, Allah said رسيلا مكب الله ديري ‚Allah wants easiness for you 
all‛, because the humans possibility able to perform prayer more than five times a 
day, fast more than a month and pilgrimage more than once. But, although like that 
Allah does not obligate human beings to do more than that because the possibility to 
performing exceeding all deeds those have been obligated by Allah could not be 
performed by all peoples. Then, al-Zamakhsyari said that the meaning of ‚he gets a 
reward (goodness) from his effort and he gets a torture from the evil that he has 
done‛ is all efforts of human beings like kindness definitely benefit to them and all 
their efforts like badness definitely give danger to them, the people will never be 
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punished because the sins of other people, and the people will never be given a 
reward because the obedience of other people,
47
 but all the result of their deeds will 
be borne by themselves because the human beings create their deeds and they also 
should bear the retribution of their deeds. 
Al-Zamakhsyari argued that if the humans do oblivion and mistake 
unintentionally those will be forgiven by Allah and they will not be punished 
because of their oblivion and mistake, because he thought that humans forget and do 
mistake unintentionally is not caused by their dereliction but Satan makes human 
beings forgetting, as Allah said in QS al-Kahfi: 63 ناطيشلا لاا هيناسناامو ‚none but 
Satan made him forget‛.48 Satan does not interfere in human affairs but Satan 
whispers the humans, so the whisper from Satan makes human beings forgetful. 
According to al-Zamakhsyari, the humans pray to God just asking for permission to 
be exempted from punishment, as it is said that if the humans get punishment 
because forgetting and doing mistake so the cause of humans get punishment just 
because of forgetting and doing mistake. The human beings may take a pray to God 
although they have known what will be happened before they take a pray to Him.
49
 
The basis of the al-Zamakhsyari’s statement above is hadith from Rasulullah p.b.u.h. 
from Ibnu Abbas. 
 َط َْلْا ِتَُِّمأ ْنَع لِ َزَواََتَ َوَّللا َّنِإ :َلَاق َمَّلَسَو ِوْيَلَع ُللها ىَّلَص َّبَِّنلا َّنَأ ،ٍساَّبَع ِنْبا ِنَع َناَيْسِّنلاَو َأ
 ْسا اَمَو ِوْيَلَع اوُِىرْكُت50     
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The Meaning: 
From Ibnu Abbas, Rasulullah p.b.u.h. said that: indeed, Allah forgives some 
mistakes of my society those caused by wrong, forgetfulness, and being 
forced.
51
 
The verse that supports the verse and hadith above is in QS al-A’ra>f/7:42. 
        
The Meaning: 
We tax not any person beyond his scope.
52
 
4. Allah will never break His promise   
The promise fulfilment as explaiend above has been explained by Allah’s 
saying in QS Ali Imran/3:9. 
                            
The Meaning: 
Our Lord! Verily, it is you who will gather mankind together on the day 
about which there is no doubt. Verily, Allah never breaks his promise.
53
 
Al-Zamakhsyari said that one of the divinity attribute is abolishing the 
deviate promise, Such as if you say that the philanthropist disappointed the people 
who ask him something, and like that also the people who promise will never 
disappointed the people that have been given promise by him. Therefore, Allah has 
an obligation to fulfill His promise to His servants.
54
 
According to Muktazilite, Allah definitely even must fulfill his promise and 
threat. If He does not, the justice and the orderliness will never be and the 
information from Allah about the fulfillment of his promise and threat is not true 
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and just falsehood. Whereas, all Muslim societies agree that Allah is impossible to 
lie. But, according to Imam Haramain al-Juwaini that Muktazilite societies do not 
agree about the obligation of Allah to give a reply to human deeds. According to 
some of them, Allah obligates to giving reward to the people who obey him and he 
is obligated to punish the people who perform a sin and never repent before died. 
Then, most of them said that Allah is not obligated to give punishment to the people 
who perform a sin and never repent before died, but he is obligated to give reward to 
the people who obey him. Like that the opinion of Muktazilite from Basra and some 
figures of Muktazilite from Bagdad.
55
 
The explanation about Allah that He has obligation to reply His servants 
comparable with their deeds and He does not do wrong deed to them even a few; it 
is the explanation about the promise and threat of Allah.
56
 Which is this related with 
the justice of Allah. According to Muktazilite, the verse that contain with promise 
and threat of Allah must be defined according to its literal meaning, and the verse 
that impressing Allah can punish and forgive the people who committing a sin 
comparable with his will are could not be defined commonly, but must be defined 
specifically; for the people who have repented from their sin before died. So, al-
Zamakhsyari interpreted the verses those were forwarded by Asy’ariyyah; the verses 
those impress Allah has an absolute willing to punish and forgive the people who 
committing a sin, as follows: 
First, QS al-Baqarah/2:284. 
                
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The Meaning: 
Then He forgives whom He wills and punishes whom He wills.
57
 
al-Zamakhsyari interpreted this verse by saying that Allah will forgive 
whoever He wills, it means for the people who have a right to receive forgiveness 
because they have repented from their sin, and Allah will torture whoever He wills, 
it means just for the people who proper and must receive the torture.
58
 
Second, QS al-An’a>m/6:16. 
                        
The Meaning: 
Who is averted from on that day, (Allah) has surely, been merciful to him. 
And that would be the obvious success.
59
 
In this verse, al-Zamakhsyari interpreted that Allah has given a big favor to 
the human beings like rescuing them from their punishment or put them into the 
heaven because the people who do not be punished definitely get reward. Therefore, 
the people who have a right to get a heaven it means that people have been given a 
reward and the people who have the right to get a hellfire it means that people have 
given a sin and torture.
60
 
Third, QS al-Nisa>/4:48 
                              
         
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The Meaning: 
Verily, Allah forgives not that partners should be set up with Him, but He 
forgives except that to whom He wills; and whoever sets up partners with 
Allah in worship, he has indeed invented a tremendous sin.
61
 
al-Zamakhsyari interpreted this verse by saying that Allah will never forgive 
the sin of polytheist that never repenting before died and Allah also will forgive 
another sin if the people repent before died. The form of sentence that used by this 
verse is same with the form of sentence that says ‚the governor will not render 
money and building to whom he will. It means that governor will not render the 
money to the people who has not right for that and just render the building to the 
people who has  right for that.‛62 
Those are the interpretations of al-Zamakhsyari to the basis verses those 
Muktazilite used to supporting their concept of God justice. 
C. Analysis of al-Zamakhsyari’s Interpretation of al-‘Adl (God Justice) in al-
Kashsha>f 
In the process of researching the interpretations of al-Zamakhsyari in his 
exegesis book about al-‘adl (God justice), the writer has found there are several 
things those related with al-‘adl (God justice), among them; the discussion about the 
promise and threat of God, absolute dominance and absolute willing of God, human 
freedom in acting, the obligation of Allah to avoid the wrong deed to his servant, the 
obligation of Allah to send messenger to His servant, Allah may not give a burden to 
His servants beyond their ability and capacity. 
After seeing many kinds of references, the Muslim scholar and the Muslim 
intellectual have a different opinion concerning al-‘adl (God justice). Some of them 
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differentiate between the will and the dominance of God with al-‘adl (God justice), 
and some of them said that al-‘adl (God justice) is related with the view of human 
freedom and absolute will of God. Some of them also said that al-‘adl (God justice) 
is related with the third basis principle of Muktazilite teaching, it is the promise and 
the threat of God (ديعولاو دعولا), especially in giving reply to his servants for deeds 
they have done, giving a help in hereafter and fate of believer who has committed 
big sin.  Some of them also said that God justice is related with the obligation of 
Allah to do the good even the best (al-s}alah} wa al-as}la>h}) to His servants, the 
obligation of Allah to send the messenger as his affection to his servant and also 
because the humans are obligated to worship Allah so they need a figure in giving 
them guidance, and the obligation of Allah to avoid wrong deed to His servant and 
all His creations. 
According to the writer, there are two main discussions about al-‘adl (God 
justice); the first is the discussion about deed, absolute dominance and will of God 
because in this case the disputations were emerged among the theologians is about 
the deed, dominance and will of God; it is absolute or not? The second is human 
freedom, because after the discussion about the absolute dominance and will of God 
so it will be known ‚is the human beings have a freedom in their action or not?. So, 
from those two main discussions (the absolute dominance and will of God and 
human freedom) will emerged the discussions about obligations of God, such as; 
sending messenger, avoiding wrong deed, punishing his servants appropriate with 
their deeds and etc. 
In the book of al-Kashsha>f which has been written by al-Zamakhsyari 
explains many things of al-‘adl (God justice), when the people give an attention and 
learn his interpretation, he was seemingly influenced by his school (maz\hab) in 
79 
 
interpreting Qur’an and he was not neutral in interpreting Qur’an especially in the 
verses those are related with theology. When there are verses those seemingly 
support his school view, he explains them as the argumentations of his school, and 
like that also if there are verses those seemingly contradicted with his school, he 
tries to bring the meaning of those verses to the comprehension of his school, so 
those verses are not contradicted again with his school comprehension. Based on 
that, nothing is more advantaged except his school itself in his interpretations 
especially the verses those related with theology. Because the Muktazilite used 
rationality, so al-Zamakhsyari wrote his exegesis book by using tafsi>r bi al-ra’yi (the 
exegesis with mind), although sometimes in some verses he forwarded the 
interpretation by using tafsi>r bi al-ma’s\u>r (the exegesis with riwa>yah), sometimes he 
forwarded hadith, sometimes the opinion of Messenger companions. However, all 
his interpretations of theological verses just to support his school comprehension. 
In al-Zamakhsyari interpretation, he is redundant in forwarding the meanings 
of Qur’an verses especially in the interpretations of theological verses, and also may 
be found in his interpretations that he forwarded or explained his contradiction to 
the sect who contradicted with his school (maz\hab) comprehension like Ahl al-
Sunnah wa al-Jama’ah especially when discussing about the absolute will of Allah 
on human act. Ahl al-Sunnah support the absolute will of Allah and Muktazilite 
support the human freedom. 
Concerning of this book application in daily activity, the writer has the same 
opinion with al-Dzahabi as what had been said also by Ibnu Khaldun and Ibnu Hajar 
who said that ‚although, this exegesis book is very wonderful from its language and 
bala>ghah, but as suggestion, this book may be learned for the people who knows 
well about sunnah. It means that just for the people who have a deep knowledge and 
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comprehend sunnah well. So, when they do a perusal to this book they may do 
tabayyun to what they read, in order they are not easy to influence with the 
comprehension that seems not neutral in this interpretation, especially to the verses 
related-theology. 
In daily activity, according to the writer that al-Zamakhsyari’s interpretation 
is motivational. He wrote the exegesis book which using the theological pattern 
especially i’tiza>li> pattern because he had some purposes; first, this exegesis book 
impressed that al-Zamakhsyari interpreted Qur’an verses just to give support to his 
school. Second, it may be seen from another side, this interpretations is the 
motivational interpretation for human beings. 
According to the writer, without seeing from the disputations among the 
Muslim scholar, the opinions those are forwarded by Muktazilite especially al-
Zamakhsyari may giving a strong motivation for human beings in committing a deed 
because this will emerge the optimism for Islamic society in performing their lives 
and they are not suppressed by anything. Al-Zamakhsyari forwarded the opinion 
that human beings will get reply appropriate with their deeds; if they do goodness 
they will get a reward and heaven, if they do badness they will get a sin and hellfire. 
So, human beings will always struggle to do goodness without be afraid that when 
they do goodness Allah does not give them reward even put them into the hellfire. 
The opinion like that could make human beings be hopeless and feeling pessimism in 
performing an action. Al-Zamakhsyari and also Muktazilite forwarded that God 
wishes the best for His servants and impossible to performing wrong deed to His 
servants. This opinion gives a confident to human beings as the complete creation 
that they are blessed by Allah and He never wants them to being in the wrong way. 
The opinions those were forwarded by al-Zamakhsyari may create a positive 
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thinking of human beings to their God that God is very just to His servants, He does 
not do wrong deed, He does not do anything as He wishes but all His deeds are just 
for goodness of their servants. Besides that, the human beings still believe the 
greatness of Allah; Allah can do whatever He wants but He is impossible to do 
things those are contradicted with the goodness principle because He is the God who 
has good attributes. 
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CHAPTER V 
CLOSING 
A. Conclusions 
Muktazilite emerged when Washil bin Atho turned away from his teacher 
(H{asan al-Bas}ri>) meeting after stated that he had another opinion with him, and then 
he organized a meeting in the corner of Basra Mosque. Therefore, his meeting 
namely Muktazilite, because he separated or put from his teacher meeting. Washil 
was followed by his friend namely Amr bin ‘Ubaid (d. 144 H). 
The sect that radically defends the God justice is Muktazilite, and they are 
being proud to be named with ahl al-‘adl. The Muktazilite sect gives priority to al-
‘adl (God justice) than absolute will of God. They wish the just God, not God that 
has an absolute will. Muktazilite sect observes the justice from the standpoint of 
human being. As the explanation from Abdul Jabbar that justice has a tight relation 
with right. He translates the justice with ‚giving the peoples their right‛. The term 
‚God is just‛ means that all God attitudes are good, He cannot commit a bad 
attitude, He cannot ignore his obligations to the human beings. Therefore, the God 
cannot do a wrong deed (z}a>lim) in giving punishment to the human being. According 
to Muktazilite, the meaning of God justice is giving the right and freedom to the 
human beings to create and do their deeds. 
One of the figure of Muktazilite is al-Zamakhsyari. Al-Zamakhsyari full 
name is Abu> al-Qa>sim Mah}mu>d bin ‘Umar bin Muh}ammad bin Ah}mad bin ‘Umar al-
Khawa>rizmi al-Zamakhsyari>. He was born on Wednesday 27 Rajab 467 H. at the 
same time with 1074 M in Zamakhsyar, a village that located in the Khawarizm 
region, Turkistan. He died at 538 H in Jurjaniah Khawarizm. al-Zamakhsyari was 
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born along with the poor family but they were pious, religious and always do good 
deeds. His father was a noble one and he very loved his children and his mother is 
charitable, she had a soft heart. Al-Zamakhsyari was a big Muslim scholar and he 
created many works since he still lived, he also got many comments and criticism 
from other Muslims scholars. 
Al-Zamakhsyari wrote his exegesis book that entitled al-Kahsha>f ‘an 
H{aqa>’iq al-Tanzi>l wa ‘Uyu>n al-Aqa>wi>l fi> Wuju>h al-Ta’wi>l began from the demand of 
a group that named his self with al-Fi’ah al-Na>jiyah al-‘Adliyah (Muktazilite). 
Therefore, al-Zamakhsyari mentioned that his brothers from Muktazilite met and 
asked him to write al-Kashsha>f, and the enthusiastic of the society were so big to 
know what al-Zamakhsyari explained about Qur’anic exegesis.  
The book of Al-Kashsha>f is the one of the exegesis book that is in the form 
of tafsir bi al-ra’yi by using tah}li>li> method in its arrangement. In his exegesis 
explanation appears an orientation/ittijah and motive/lawn from al-Kashsha>f book as 
tafsir lughawi and also tafsir I’tiza>li (the exegesis book that has Muktazilite school 
tendency). 
Al-Zamakhsyari’s thought of al-‘adl (God justice): 
1. Al-Zamakhsyari wrote his exegesis book (al-Kashsha>f) based on Muktazilite 
sect. Seemingly, He gave a big support to the view of Muktazilite especially 
about al-‘adl (God justice) in his interpretation of Qur’an verses. 
2. According to al-Zamakhsyari, there are two main principles in Islamic 
teaching; the God oneness (tauhi>d) and the God justice (al-‘adl), as his 
interpretation of QS Ali Imran/3: 18. 
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3. Human beings have a freedom to determine their deeds without any 
intervention from God as a form of His justice.  It looks when al-
Zamakhsyari interpreted the Qur’an verses that seems contradicted with his 
concept of al-‘adl (God justice), he used to divert the meaning of Qur’an 
verses to another meaning which support his opinion of al-‘adl (God justice).  
4. God is impossible to do wrong deed (z}a>lim) and He should do good and best 
deed to His servant. He should give a replay to the people suitable with their 
deeds. Allah just wishes his servants getting guidance, faith, and to be a good 
people and Allah never wishes them going astray, to be infidel, and to be evil 
man. It is different with Asy’ariyyah who said that Allah may do whatever 
He wants and all His deeds is proper because He is the one in authority. 
5. Allah will never give a burden to human beings beyond their ability and 
capacity because Allah wants easiness to them all. So, according to al-
Zamakhsyari all human beings can assume all their burdens from God. 
6. Allah will never break His promise; Allah definitely even must fulfill His 
promise and threat. If He does not, the justice and the orderliness will never 
be and the information from Allah about the fulfillment of His promise and 
threat is not true and just falsehood. 
B. Implication 
As the closing of this thesis, I am as the writer wants to remind you all as the 
reciters that discussion about al-‘adl (God justice) is very complicated and it is not 
easy to learn about it. But, it is very interested to be learned because it is related 
with Islamic religion/theology, and also to expand our knowledge treasure 
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especially related with Islam. So we can handle our live and our live principle in 
performing our religion teaching. 
The concept of al-‘adl (God justice) is the one of explanation in the circle of 
theology, it is the one of the principle of Muktazilite teachings. Al-Zamakhsyari is 
the one of Muktazilite figures that giving his opinion about al-‘adl (God justice) 
through his phenomenal exegesis book ‚al-Kashsha>f‛, and in this thesis the writer 
has explained a few of al-Zamakhsyari’s interpretation/opinion about al-‘adl (God 
justice). So, in this writing still consists of many lacks, and the writer hopes this 
thesis may be improved by theology and Qur’an students, in order this research can 
be more complete as the concept so that can be more applied in daily activity. 
In this thesis research, the writer feels that this writing is still so far from the 
perfection, so the writer hopes comments and criticism those can make this research 
more complete.  
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